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Northpoint Baptist Church (hereafter, NBC) draws four hundred members from a 
fifty-kilometer-wide area in New Zealand’s North Taranaki region. The cultural, socio-
economic, age, and geographic spread of NBC members means that NBC has the 
potential to develop teams of leaders who establish and sustain missions communities. 
The purpose of this project is for NBC to understand the where, why, and how of 
developing teams of leaders who initiate new missions communities. This project defines 
missions leaders as those who, as part of a team, have the spirituality, lifestyle, character, 
and the skills required to initiate and sustain a community that witnesses to the gospel in 
life, deed, and word in a particular gospel-needy context. 
Part One examines context. It considers North Taranaki, NBC, and the social 
context where NBC wants to develop teams of missions leaders. Modern adult education 
theories are evaluated, and a case study looks at missions team mentors and trainee team 
members from the 1980s Wellington Youth for Christ context.   
Part Two engages with theological and biblical sources relevant to developing 
missions leadership teams. Foundational mission texts help establish impetus for 
missions. Literature from mission writers and practitioners introduce missions 
communities as structures distinct from established churches, and various processes for 
developing the missions leaders who make up teams are reviewed. Next, a biblical 
chapter focuses on structural and training issues. The roles and relationships of missions 
communities and larger more established church structures are considered. The mission 
team training processes of Jesus and the Apostle Paul are studied, and key curricula for 
missions teams training are distilled.  
Part Three discusses goals and strategy. Lessons regarding mission, missions 
communities, and missions team development are applied to the NBC context. Finally, 
goals, strategies, resources, support systems, assessment, and reporting issues are all 
outlined. 
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PART ONE 
 
MINISTRY CONTEXT 
 
 
 
 1 
INTRODUCTION 
 
 
This doctoral project considers the importance of developing missions leaders 
who establish and sustain communities participating in gospel missions in the North 
Taranaki region of New Zealand. New Zealand churches send people to do mission 
overseas and have had a missional dimension simply by being the church.1 However, this 
project asks how we might intentionally develop teams of leaders who learn how to start 
new missions in the North Taranaki region. The NZ Church is called to participate in 
God’s mission. In this mission God longs to restore all brokenness and invites his Church 
to participate in what he is doing.  
Outside of Auckland, New Zealand’s largest growing city, most NZ churches are 
in decline.2 As a result, institutional systems like full-time professional ministry are 
becoming unsustainable in many places. In response to this situation, many of our 
mission efforts have been focused on attempting to grow the Church numerically. In 
Waitara, the small town of six thousand people where I live, I have watched as twelve 
churches have become six churches over the last fifteen years. During this same period of 
time, the number of people attending church in my town has halved—going from about 
660 attenders to 320. Not all churches in my town have declined numerically. Knox 
                                                 
1 Michael W. Goheen, Introducing Christian Mission Today: Scripture, History and Issues 
(Downers Grove, IL: IVP Academic, 2014), 82. 
 
2 In Auckland there are large numbers of people who are more open to the gospel arriving from 
overseas. Auckland churches can also grow as Christians move into the city from other parts of New 
Zealand. 
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Church Waitara3 has grown to twice its previous size, yet for most churches the trend is 
one of decline and aging, even if one church here or there manages to buck the trend.  
Many NZ pastors and denominational leaders now recognize that intentional 
missions aimed at reaching gospel-needy contexts are important.4 This is partly a 
response to numerical decline in many churches, but it is also a result of a growing 
understanding of the Church’s call to participate in the triune God’s restoration of all 
things. Among ministry professionals, “missions” and “missional church” language is 
increasingly common. Most training of ministry professionals is focused on teaching the 
Scriptures and caring for the needs of the people in churches. Few pastors have been 
trained to develop leadership teams that initiate and sustain missions communities—
communities that are focused on participating with God in bringing restoration to 
particular gospel-needy contexts. 
Thirty years ago I was involved in a Youth for Christ (hereafter, YFC) program 
which trained a small teams of leaders to reach out to young people in various parts of the 
Wellington, one of New Zealand’s larger cities. This ministry was effective in reaching 
young people with a restorative gospel and in training a team of leaders. Many of those 
leaders have gone on to be involved in mission and ministry all around New Zealand and 
overseas since that time.  
                                                 
3 Knox Church Waitara is the church where I was previously the minister. After I left, this church 
built a new worship and community complex and saw significant numerical growth. 
 
4 Goheen, Introducing Christian Mission Today, 82. 
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Twenty years later as a senior minister of a Presbyterian church,5 I tried to 
encourage my congregation to focus on developing communities establishing gospel 
missions in various contexts, rather than continuing to focus on Sunday morning services 
and small fellowship and discipleship groups. This suggestion failed to gain traction. I 
discovered that encouraging church members to minister to a well-defined local missions 
context as well as ministering in the local established church is not going to happen by 
simply teaching about it, whether on a Sunday morning or at a church leaders’ retreat.  
A few years later, in another attempt to start a new outwardly focused mission, I 
encouraged the Presbyterian church I was pastoring to start a second Sunday service.6 
This service grew in numbers, but the reality was that the great majority of those who 
came were already Christians, or at least returning to the faith. This “worship first” style 
of starting missions communities was not actually that effective in establishing a new 
mission to an unreached context. It was mostly focused on discipling those who were 
already following Jesus and attracting Christians from other churches or cities into the 
new church structure.  
I started doing some study in order to think more deeply about mission and 
ministry by enrolling in Fuller Seminary’s Doctor of Ministry program. Part way through 
this program, inspired by what I was learning, I started an experiment funded by the 
national Presbyterian Church and local Presbytery members which attempted to plant 
new missions communities in rural areas of Taranaki. I was attempting to plant micro-
                                                 
5 I was the senior minister at Knox Church Waitara from 1998 to 2005. 
 
6 I was the senior minister at Browns Bay Presbyterian Church from 2006 to 2009. 
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churches in small rural communities in North Taranaki in places where most churches 
had closed or were near closing. I learned a number of lessons through this experiment. 
First, I began by assuming that I should focus on raising money. In many ways 
this set a course for what followed. I later learned that a team of mature and competent 
voluntary leaders is far more valuable than a consignment of funding when attempting to 
establish new gospel communities. I spent too much time both raising money and being 
accountable to those who had given the money. Second, I learnt that having set plans 
regarding how a project will proceed may be good for raising funds, but it may be bad for 
the contextualization of new missions communities. My preconceived plans often got in 
the way of discovering the guidance of the Spirit among the emerging team in the context 
we were trying to reach. Third, I began to see that if one person is funded to start 
missions communities, that person tends to feel obligated to be most involved in 
establishing the new communities. Furthermore, unless the paid person constantly 
articulates his or her main role as training potential leaders, potential leaders tend to 
expect a paid person to do the majority of the work in establishing new gospel 
communities. Thus, paying someone can be counter-productive for developing local 
teams of contextually aware volunteer leaders. As a paid person it was very difficult to 
ask volunteers to start a missions community when I had not started a missions 
community as a volunteer. I was a leader asking them to go where I had not been myself.  
The professionalism mistake thus led to the lone ranger mistake. I soon learnt that 
establishing a new mission without a team of others who are also called and committed to 
establishing a new mission is not sustainable. I tried to develop leaders as I went into new 
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areas but often ended up doing mission alone. This was not sustainable, nor was it a good 
way to reflect the gospel in the contexts where I was attempting to do mission. As Lesslie 
Newbigin states, “the only hermeneutic of the gospel, is a congregation of men and 
women who believe it and live by it.”7 Although I had some potential leaders involved, 
they were not often mature and committed enough to be effective. 
Reaching gospel-needy areas and developing potential leaders for these contexts 
is about being deeply involved in that new context and the lives of potential leaders living 
in that context. Traveling to an area often for a once-a-week involvement proved too 
distant and infrequent to make much progress in developing contextual mission and 
missional leaders. Again this was partly a problem that stemmed from an unrealistic plan 
that suggested I would be able to concurrently establish multiple self-supporting 
missional communities in rural contexts in a four- or five-year time frame. 
When I began to realize that the most important task was the development of 
teams of leaders, I was desperate to find volunteers who I could train for the project. This 
was partly in order to sustain the small struggling communities and individuals I was 
already working with. I tended to accept anyone I could find as a potential leader. Time 
proved that this was not prudent, as numbers of these potential leaders proved they were 
not truly available or ready for leadership. 
I was trained for five years mostly to be a preacher/pastor. I spent half my week 
for fifteen years preparing sermons. In planning to lead the new micro-church project, I 
                                                 
7 Michael Moynagh with Philip Harrold, Church for Every Context: An Introduction to Theology 
and Practice (London: SCM Press, 2012), 138. 
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assumed I would still need to disseminate regular teaching in order to mature people in 
micro-churches. I am embarrassed to admit that I learnt by experience that videoing 
teaching, building streaming video websites, and setting up online databases was not that 
effective in establishing new mission communities. Nor did technology impress potential 
leaders much. Again the original plan was unhelpful in this area, and the funding efforts 
and time wasted were unnecessary. All of these experiences, alongside the ongoing 
reading and supervision I was receiving, led me to see that in order to establish and 
sustain new missions communities in gospel-needy contexts, what was needed were 
teams of mature, competent, volunteer leaders.   
Another set of circumstances led to my joining NorthPoint Baptist Church 
(hereafter, NBC). This church’s staff and eldership have for several years wanted to 
move in the direction of establishing missional communities. Two years ago, the 
leadership team invited me to help them find a strategy for establishing and sustaining 
missional communities.  
Although the phrase “missional communities” is now in common use, this 
doctoral project will use the phrase “missions communities.” Strictly speaking, the term 
“missional communities” should be applied to all churches, since all Christian 
communities are called to participate in the mission of God. The whole Church is called 
to be involved in mission in all it is and does. To say that only some churches are 
missional communicates that only some specially committed and gifted Christians are 
called to be involved in missional communities.  
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However, there is still a significant place for participating with God in bringing 
the gospel into new, particularly needy contexts where there are few signs of the 
kingdom. Newbigin makes a helpful distinction between mission and missions. He 
explains that all Christian churches and communities are a mission and are called to be a 
witness, sign, and foretaste of the kingdom in all they are and do. Yet some churches 
form gospel “missions,” which take the gospel across new frontiers, into new cultures, 
contexts, and communities. These focused gospel “missions” are what this project refers 
to as “missions communities” but what many writers would perhaps unhelpfully call 
“missional communities.”   
Newbigin also discusses the difference between a “missionary dimension” and a 
“missionary intention.” Because the Church has a missional identity, there is a mission 
dimension to all the Church does, but we also need groups with a specific mission 
intention. For Newbigin, the missionary intention is seen through “an action of the 
Church going out beyond the frontiers of its own life to bear witness to Christ as Lord 
among those who do not know Him, and when the overall intention of that action is that 
they should be brought from unbelief to faith.”8 This distinction between dimension and 
intention is helpful, even if Newbigin’s definition of intentional missions is perhaps a 
little narrow in that it seems to focus too much on bringing people from unbelief to faith, 
thus excluding other aspects of a holistic gospel. 
                                                 
8 Lesslie Newbigin, One Body, One Gospel, One World: The Christian Mission Today (Edinburgh: 
International Missionary Council, 1958), 43-44. 
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This project argues that if NBC is going to participate with God in establishing 
new missions communities, then it must train teams of leaders for this task. NBC needs 
teams of leaders trained to participate with God in bringing the gospel to contexts where 
it appears to be absent, while also continuing to be a missional church in all it is and does, 
whether its members are gathered or scattered. This focus on intentional missions 
communities can encourage and challenge NBC to fulfil its missional calling in its 
broader life. NBC’s missional calling should mean that it encourages and enables 
missions communities as one way that its missional essence is being worked out. 
NBC draws four hundred members from a fifty-kilometer-wide area 
encompassing a diversity of New Plymouth District communities.9 NBC could generally 
be described as white, middle class, and family focused, although many residents do not 
fit this description. NBC members are spread all around the region of New Plymouth 
District, but the church only has significant community ministries reaching non-members 
in the Bell Block area. Bell Block is a small suburb of New Plymouth with 5200 people, 
just a ten-minute drive northeast of Taranaki’s only city, New Plymouth. NBC’s 
community ministries in the Bell Block area are especially focused on children and 
young people through preschool, primary and intermediate school, and youth ministries. 
NBC currently has six full- or part-time staff and an eldership of five. It has one large 
Sunday morning service and many discipleship and fellowship small groups for adults. 
The church was planted thirty years ago and has grown numerically since then, until 
plateauing relatively recently. 
                                                 
9 See figure 1.1 for a map of the New Plymouth District. 
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This project argues that NBC does not need to start by finding funding, or 
employing a staff person, or even developing clear plans for reaching particular 
unreached contexts. Money, staff, and plans may be required along the way, but they are 
not the priority. Rather, the thesis of this project is that for NBC to establish and sustain 
effective missions communities in North Taranaki that participate in God’s mission of 
restoring particular broken contexts with the gospel of the Kingdom, it must develop of 
teams of leaders.  
To address this challenge, this project contains three main sections. Part One 
explores the ministry context. Chapter 1 traces the historical and geographical influences 
and demographic trends affecting the North Taranaki region. It looks at New Zealand’s 
postmodern sociology and spirituality, as well as the recent history of North Taranaki 
churches and NBC. It then considers the adult education context in general, and more 
specifically it considers Wellington YFC as an example of developing missions leaders in 
a New Zealand context.  
Part Two explores theological issues by means of a literature review and a biblical 
overview of the topic. Chapter 2 surveys literature in three sections: first, literature that 
speaks to the impetus for transformative mission in general; second, literature that speaks 
of missions communities as a structure; and third, literature that speaks to the issue of 
developing teams of leaders for missions communities. Chapter 3 begins by exploring the 
breadth of the mission of God for which leaders are developed. Next, the homogenous 
church debate is considered, as well as the relationship of missions communities to the 
wider church. Jesus and the Apostle Paul help us recognize various means by which God 
 10 
develops missions leaders. Finally, this chapter considers leadership character, 
spirituality, lifestyle, strategy, and cruciformity asking how these issues apply to the 
development of teams of missions leaders for NBC. 
Part Three presents a strategy for developing missions leaders at NBC. Chapter 4 
is a ministry plan which begins by summarizing this project’s theological insights in 
order to apply this learning to NBC’s ministry plan for developing missions leaders. The 
goals for the new initiative are listed, recognizing cognitive, affective, and behavioral 
aspects of NBC’s preferred future. The chapter then explores how NBC might go about 
achieving these goals in the NBC context. Finally, this chapter asks what kind of people 
NBC will look for as trainee missions leaders and mentors. Chapter 5 presents an 
implementation strategy for the development of missions leaders. It sets out an 
implementation timeline for the next five years. The process for the identification of 
appropriate trainee leaders is discussed. The role of coaches and the resources and 
support personnel required for this project are outlined. Finally, this chapter asks how we 
will assess missions leadership development and when reports on results will occur. 
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CHAPTER 1 
 
COMMUNITY AND MINISTRY CONTEXT 
 
This chapter examines the historical and cultural context of North Taranaki1 as the 
place where NBC seeks to develop teams of leaders who plant gospel missions. It 
considers the factors that influence the region, the church, and Christian leadership. Like 
many postmodern contexts, individualism, privatism, pluralism, relativism, and anti-
institutionalism deeply affect the spiritual climate of North Taranaki.2 The state of other 
churches in Taranaki are observed before accessing NBC’s membership demographics 
and leadership dynamics. Finally, an historical example of how missions leaders were 
developed in a Kiwi context is studied by looking at Wellington Youth for Christ (YFC) 
in the years between 1985 and 1995.  
The Historical and Geographic Context of North Taranaki 
A number of factors shape North Taranaki’s identity and affect the kind of 
mission that is appropriate in this place. First, this place has been significantly affected by 
                                                 
1 North Taranaki is a region where NBC is located in the west of New Zealand’s North Island. It 
includes one city, New Plymouth, and a number of smaller towns. Mt Taranaki is the region’s main 
geographical feature, and North Taranaki is generally seen as the area north of this mountain.   
 
2 Kevin Ward, Losing Our Religion? Changing Patterns of Believing and Belonging in Secular 
Western Societies (Salem, OR: Wipf & Stock, 2013), 18. 
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the historical relationships between Maori and Europeans. The local industries that have 
developed and continue to be significant employers are a second important influence. 
Third, North Taranaki’s outdoor lifestyle is important for understanding this context and 
its missions realities.   
Maori Land Wars and Early Settlers 
New Plymouth Museum introduces a section covering the historic settlement of 
Taranaki with the following words:  
The early 19th century saw many poor people from rural British communities 
emigrate to colonies such as New Zealand. In these “new” lands, the immigrants 
had different ideas to the indigenous people about land ownership. This led to 
bitter disputes, and at times, outright theft or invasion occurred.  
The opportunity for new immigrants to obtain their own land, work it, and be able 
to provide an inheritance for their family was a dream come true. Having obtained 
their precious land, these immigrants saw it as a “God-given-right,” which they 
were determined to defend to the death. 
Colonial powers such as England also believed it was their “right” to bring the 
commercial and social enlightenment of their society to other peoples, including 
those “natives of New Zealand.” 
While this “enlightenment” brought Western technology and literacy, it also 
brought disease, the exploitation of resources, the imposition of Christianity, and 
the loss of traditional land for many of the people being “enlightened.” Their 
reaction was often violent.3 
This text echoes a popular negativity toward Christianity held by many modern Maori 
and European residents of Taranaki today. Yet a more careful reading of the history of 
Taranaki and New Zealand reveals early Christianity not simply as an “imposition” used 
to justify land grabs and impose the colonizers faith and culture. Rather, history shows 
                                                 
3 Ron Lambert, “God Given Right,” 2003, Pure Ariki Museum, New Plymouth, NZ. 
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that Christianity was also a positive force, bringing education, health care, and outbreaks 
of forgiveness and peace to a people who had known centuries of war and bitterness. 
Christian missionaries were partly responsible for negotiating a treaty between Maori and 
European peoples which granted sovereignty to the British crown but also attempted to 
protect many Maori rights and resources.4 This Waitangi Treaty remains a foundational 
document used widely today in the protection of Maori interests. Unfortunately, this more 
nuanced understanding of early mission in Taranaki is rarely publicized or understood.  
Before the arrival of the first settlers and missionaries, North Taranaki tribes were 
often attacked by Maori tribes to the north, resulting in large numbers of casualties, 
slavery, cannibalism, and displacement to areas further south. In one such attack, fifteen 
kilometers from the current NBC building, Waikato Maori surrounded a tribe of Te 
Atiawa Maori, cutting off their supplies. Refusing to surrender, 1200 Te Atiawa jumped 
off a cliff to their deaths.5 Maori were a proud people, forgiveness was rare, and revenge 
was required to set wrongs right.6   
When the English “New Zealand Company” came to establish a new settlement in 
Taranaki, a few local Maori seemed to be open to selling large tracts of fertile land. 
However, it soon became obvious that those who sold land were not necessarily those 
                                                 
4 The Treaty of Waitangi, NZ Maori-Great Britain, February 6, 1840, National Archives of New 
Zealand. 
 
5 Ada Alexander, Waitara: A Record Past and Present (Waitara, NZ: Waitara Borough Council; 
New Plymouth, NZ: Taranaki Newspapers, 1979), 9. 
 
6 Anne Salmond, Between Worlds: Early Exchanges between Maori and Europeans 1773-1815 
(Albany, NY: Viking, 1997), 395. 
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who had the authority to sell.7 In 1860, just ten kilometers from the current NBC 
building, one of these unauthorized sales of tribal land led to New Zealand’s first war 
between Maori and European soldiers. As the conflict spread throughout North Taranaki, 
churches were some of the few buildings outside the guarded town of New Plymouth that 
were not destroyed by Maori. Church buildings were respected by Maori as sacred, 
despite the unjust stance taken by many European parishioners who used them.  
The lives of some of the early missionaries were highly respected by Maori, and 
the death of one of these missionaries is seen by some as pivotal in bringing a final 
closure to the first European-Maori wars in New Zealand. The Methodist missionary, 
Rev. J. Whiteley, who had learnt the Maori language and had served well among the 
Maori people, was killed in 1869 by a Maori ambush while doing a pastoral visit to a 
North Taranaki settler homestead. When the raiding party informed their chief, 
“Wahanui, the old chief, was silent for a long time. At last he spoke and his words were, 
‘Here let it end, for the death of Whiteley is more than the death of many men.’ So ended 
the years of war.’”8 
Finding Oil and the Dairy Farming Boom 
Taranaki’s first oil well was drilled in 1865.9 Oil and gas development is now a 
key industry in the region. Taranaki’s natural gas is piped throughout New Zealand’s 
                                                 
7 Jock Phillips and Rangi McGarvey, eds., Māori Peoples of New Zealand: Ngā Iwi O Aotearoa, 
Rev. ed. (Auckland: D. Bateman, 2006), 227. 
 
8 Waitara: Record Past and Present, 23. 
 
9 New Plymouth Daily News, "Taranaki 2000: Before and Beyond," 1999. 
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North Island and converted to LPG (liquefied petroleum gas) and methanol. The petro-
chemical industry has boom and bust cycles, with workers regularly entering and leaving 
our region as a result.  
Since the 1880s, when refrigeration was developed, the dairy trade has grown to 
become another key industry in Taranaki. Since that time roads have improved, and small 
town dairy factories have slowly been amalgamated into large processing plants. This 
process has caused small town depopulation and has contributed to church decline in 
those towns as well. Many Taranaki support industries, including engineering, retail, and 
transport, rely on the dairy industry. A third significant employer in the North Taranaki 
region is the chicken farming and processing industry.  
Taranaki’s petro-chemical and farming industries attract practical people, who are 
often independent and get-the-job-done types. High-flying philosophical, intellectual, and 
theological ideas are not always respected by these people unless they have real practical 
outworking. There is no university in Taranaki, and this probably contributes to this 
common practical rather than intellectual mindset. However, these industries are 
increasingly becoming high-tech and often require university-trained professionals.  
Petroleum and dairying industries expect people to work strange hours. Shift and 
“hitch” workers often cannot attend a Sunday service. Many people in support and 
service industries are also on-call workers. If developing leaders for mission is to be 
effective among people in this context, an understanding of on-call, shift, and seasonal 
work will need to be recognized.  
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Mountain, Surf, Garden, and the Outdoor Lifestyle 
The geography of Taranaki molds lifestyles that in turn affect mission. People can 
ski on Mt Taranaki in the morning and surf world class surf beaches in the afternoon. Soil 
is fertile and gardening is a popular pastime for many. Others develop hobby farms, or 
lifestyle blocks, close to town and city. This outdoor lifestyle affects mission and the 
development of missions leaders. People who own lifestyle blocks are busy maintaining 
their properties and caring for their stock on Saturdays and Sundays. Many sports are 
now played on Sundays, and adults and children who want to play these sports are very 
unlikely to come to a Sunday morning worship service. Contextually appropriate mission 
and leadership development among people in Taranaki must take into account these 
lifestyle factors. 
Demographic Trends in the North Taranaki Region 
This section explores three demographic trends that affect mission in the North 
Taranaki area. The first are rural and urban demographics and the missions possibilities 
they highlight for NBC. Second, this section explores the effects of not having a 
university and the migration of young adults. Finally, this section asks whether this place 
is bicultural or multicultural and how this might affect mission possibilities. 
Urban and Rural Demographics in North Taranaki 
The population of the whole Taranaki region increased by 5 percent since the last 
census. However, the greatest population increase since the last census was in the New 
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Plymouth District. Statistics which show that the region grew by 7.7 percent, which made 
it the third fastest growing region in New Zealand’s North Island (see figure 1.1).10 
 
 
Figure 1.1. Map of Taranaki Districts with New Plymouth District and Bell Block, where NBC is located 
 
Source: New Plymouth District Council Website, “New Plymouth District Map,” accessed June 16, 2016, 
http://www.newplymouthnz.com/OurDistrict/Maps/NewPlymouthDistrictMap.htm. 
  
                                                 
10 Helen Harvey, “Headcount Springs a Big Surprise,” Stuff, October 16, 2013, accessed June 16, 
2016, http://www.stuff.co.nz/taranaki-daily-news/news/9287369/Headcount-springs-a-big-surprise. 
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Within the New Plymouth District, the fastest growing area of all was that of Bell Block 
with an increase of 1200 residents.11 Most of New Plymouth districts residents live in 
New Plymouth city (69,000).12 New Plymouth’s other larger satellite towns of Waitara 
(6000), Inglewood (3000), and Oakura (1500) are slowly growing. NBC has members 
who live in all three of these satellite towns, as well as Bell Block town itself (5200).13 
The increasing population of Bell Block and New Plymouth District obviously lead to 
opportunities for new missions communities near NBC. 
In the last fifty years, scores of North Taranaki’s small dairy factories closed and 
dairy farms amalgamated and modernized. Consequently, the population density has 
reduced in North Taranaki’s more rural areas, further away from New Plymouth city. 
This has been balanced to some extent by the increased number of rural lifestyle blocks 
closer to New Plymouth. Statistics show that overall, the rural population has plateaued 
across New Zealand.14 Farm amalgamation, transport modernization, the attraction of 
larger churches, and the general decline of most NZ churches since the mid-1960s has 
meant that small rural congregations have often become non-viable. In many cases, small 
                                                 
11 Ibid. 
 
12 Statistics New Zealand, “QuickStats about New Plymouth District,” accessed September 11, 
2015, http://www.stats.govt.nz/Census/2006CensusHomePage/QuickStats/AboutAPlace/SnapShot.aspx? 
id=2000033. 
 
13 Statistics New Zealand, “QuickStats about a Place,” accessed July 23, 2015, http://www.stats. 
govt.nz/Census/2013-census/profile-and-summary-reports/quickstats-about-a-place.aspx?request_value= 
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14 Statistics New Zealand, "New Zealand: An Urban/Rural Profile, 2004," accessed March 16, 
2012, http://www.stats.govt.nz/browse_for_stats/people_and_communities/geographic-areas/urban-rural-
profile.aspx. 
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rural congregations have closed, leaving little visible mission in these rural communities, 
despite the scattered presence of a few individual Christians.  
Population densities are increasing near NBC on the rural fringe as people 
develop lifestyle blocks. In Lepperton, a popular lifestyle block area close to NBC, the 
population has increased by 24 percent since the last census.15 Census statistics show that 
the people least likely to claim religious involvement of any sort are those who live in 
lifestyle block areas.16 This is another unreached group that may require a new missions 
community and missions leaders who understand this context.  
Bicultural or Multicultural? 
Figure 1.2 reveals that North Taranaki’s only city is slowly becoming more 
multicultural. However, compared with many parts of Auckland, Taranaki is relatively 
bicultural—Maori/European. Taranaki has a 17 percent Maori population and an 86 
percent European population. Most churches in Taranaki do not reflect the relatively 
bicultural nature of the region. NBC’s missions leadership development will need to face 
issues of majority cultural domination and incarnational lifestyle if local Maori are to be 
significantly affected by the gospel of the Kingdom. 
 
                                                 
15 Statistics New Zealand, “QuickStats about a Place.”  
 
16 Statistics New Zealand, “New Zealand: An Urban/Rural Profile.” 
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Figure 1.2. Ethnicity Projections for New Plymouth and Otara-Papatoetoe 
 
Source: New Plymouth District Council Website, “New Plymouth District Map,” accessed June 16, 2016, 
http://www.newplymouthnz.com/OurDistrict/Maps/NewPlymouthDistrictMap.htm. 
 
 
There are also opportunities for reaching out to other growing ethnic populations 
who come to North Taranaki for work or training. Suburban Bell Block has a larger 
Asian population because of the presence of the Pacific International Hotel Management 
School (hereafter, PIHMS). Mission that focuses on immigrants may find fertile soil for 
gospel witness.  
Lack of a University and the Loss of Young Adults 
In the twenty to twenty-five age group, Taranaki loses 11 percent of its 
population, while Wellington, a university city, gains 27 percent in this age bracket. The 
closest university to North Taranaki is a three-hour drive away. Consequently, North 
Taranaki pastors often lament the loss of their young adults leaving to go to universities 
in the cities. However, North Taranaki churches cannot necessarily say that most young 
adults leave the region to go to university. The most recent research project in the 
Taranaki area showed that only 24 percent of school leavers were immediately leaving 
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the region to go to university.17 It can be said, however, that many of our brightest young 
adult leaders do leave the region to go to university. 
Taranaki shares the hourglass age structure found in non-urban areas outside New 
Zealand’s largest cities. Statisticians say the Baby Boomers cause a statistical bulge in 
older age groups, with a reduction of young adults caused by the loss from “young people 
moving to the cities and or overseas.”18 However, the majority of young adults who grow 
up in North Taranaki stay in North Taranaki, while other young adults come to North 
Taranaki for polytechnic, PIHMS, sporting, social, and work-related reasons. While 
middle-class NBC will undoubtedly lose more than 24 percent of its school leavers to 
universities, the migration of some young people toward New Zealand’s larger cities for 
work, university, or social interaction should not necessarily be used as an excuse for not 
attempting to develop missions communities and leaders among this age group. As this 
project discusses, Youth for Christ has proven that young adults can be one of the most 
available age groups among which to develop leaders of missions communities.  
The Postmodern Sociology and Spirituality Context 
In New Zealand’s prosperous postwar years, the need for economic survival was 
supplemented by values found higher in Maslow’s triangle.19 Baby Boomers were the 
                                                 
17 Zara Ryan, Taranaki School Leavers Research (New Plymouth, NZ: Venture Taranaki, 2004), 
8. The term “school leavers” refers to those who graduate from or otherwise finish secondary school. 
 
18 Natalie Jackson, “The Demographic Forces Shaping New Zealand’s Future: What Population 
Ageing [Really] Means” (2011): 14, accessed September 9, 2015, http://researchcommons.waikato.ac.nz/ 
handle/10289/6539. 
 
19 Ronald Inglehart, Modernization and Postmodernization: Cultural, Economic, and Political 
Change in 43 Societies (Princeton, NJ: Princeton University Press, 1997), 33-35. 
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first generation formed in this more secure environment.20 As Boomers aged, they 
increasingly expressed their new post-materialist or postmodern values, in society and the 
church. Effects have been felt from the 1960s onwards, with declining denominational 
adherent numbers falling, even in recent years (see figure 1.3).  
 
 
Figure 1.3 “Denominational Affiliation Trends in New Zealand: 1996, 2001, and 2006” 
 
Source: Sciblogs, “Fiddling with Census Figures for Religion in New Zealand,” accessed September 21, 
2016, http://sciblogs.co.nz/open-parachute/2013/04/25/fiddling-with-census-figures-for-religion-in-new-
zealand/. 
 
                                                 
20 Ibid., 34. 
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Kevin Ward, author of Losing Our Religion? sees five main values—
individualism, privatism, pluralism, relativism, and anti-institutionalism—significantly 
impacting “the life of the church in NZ and its place in society.”21 The new context 
defined by these interrelated values also points to the need to establish missions 
communities and develop teams of missions leaders. This section discusses each of 
Ward’s five values.22 
Individualism 
Individualism views one’s own thoughts, feelings, needs, and ambitions as 
sovereign.23 A person who highly values individualism may reject the Christian 
community or even the advice of a Christian mentor rather than surrendering his or her 
own thoughts, feelings, and ambitions. This value means that the teaching and behaviors 
promoted by the institutional Church are often seen as secondary, if not irrelevant. 
Individualism does not simply reject all religion (the term for this is secularism), but it 
tends to create its own private religious faith. In this individualistic context, people often 
say, “I believe in God but I don’t have to attend a church to be a good Christian.”24 
Individualism also breeds consumerism—getting the best product or service that satisfies 
the individual is more important than sacrificing time or money for the good of others. 
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23 Robert N. Bellah et al., Habits of the Heart: Individualism and Commitment in American Life 
(Berkeley: University of California Press, 2007). 
 
24 Wallace M. Alston, The Church of the Living God: A Reformed Perspective, Rev. ed. 
(Louisville, KY: Westminster John Knox Press, 2002), 31. 
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Unfortunately, consumeristic attitudes and actions are also seen in the Church, the result 
of which is seen in the church transfer phenomenon.25    
Ward suggests that one of the reasons the Pentecostal and charismatic churches 
have grown in New Zealand and overseas in recent decades is the somewhat 
individualistic, consumeristic, and self-centered nature of some Pentecostal and 
charismatic worship and its emphasis on personal experience. Pentecostal hymnody, 
personal healing, prosperity, and personal spiritual experiences suit individualistic 
Christians. This is not to say that the real experiences of the Spirit are not also a factor in 
the growth of Pentecostal and charismatic churches, however a less Christian desire for 
self-centered religious experiences may also be a factor in the growth of Pentecostalism. 
In the development of missions leaders, one cannot ignore the reality of 
individualism in the life of a trainee. However, at some stage the non-gospel aspects of 
individualism will need to be challenged. The values of self-sacrificial service, that is, 
cruciformity, for the sake of the people of God and the wider community, can be quite 
foreign for those formed in a culture of individualism. Sometimes evangelical Christians 
promote individualistic theologies—such as, “I’ll sacrifice anything for Jesus”—that may 
be worked out in some personal moral issues but are not worked out in the realities of 
fellowship and mission. In this situation, the process of making leaders who understand 
self-sacrifice might take longer than in previous generations. Individualism has also 
accelerated divisions in our culture into more subcultures, as individualistic people like to 
                                                 
25 Alan Hirsch, The Forgotten Ways: Reactivating the Missional Church (Grand Rapids, MI: 
Brazos Press, 2006), 44-45; Alston, The Church of the Living God, 10. 
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spend time with people who are like themselves. Developing leaders who pursue God’s 
mission from those nurtured in a cultural context of individualism is a task requiring 
much patience and divine help. 
Privatism 
Privatism in religion can be defined as “the tendency toward highly individualized 
religious psychology without the benefits of strong supportive attachments to believing 
communities.”26 Individualism is closely related to privatism.27 Outside the church, 
privatism also seems to be on the rise. In Taranaki’s residential neighborhoods, fences are 
becoming higher and decks are now built at the rear of the home in contrast to an earlier 
time, when homes were built with verandas near the street and behind low fences. 
Privatism can also mean people no longer see the need to pursue faith, fellowship, or 
mission with other Christians. Where people are involved with others, it is often because 
it benefits their own private agenda rather than being committed to the agenda of an 
organization.28 
In religion, privatism may mean that one’s religious life is segmented from the 
rest of life and confined to what one does in certain times or places of private worship.29 
Christians may give God Sunday morning and Wednesday night. Yet, in the rest of the 
                                                 
26 Wade Clark Roof and William McKinney, American Mainline Religion: Its Changing Shape 
and Future (New Brunswick, NJ: Rutgers University Press, 1987), 7-8. 
 
27 Ibid., 32-33. 
 
28 Ward, Losing Our Religion, 20. 
 
29 Peter Berger, The Homeless Mind: Modernization and Consciousness (New York: Random 
House, 1973), 80. 
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week, they go about their business without a concern for gospel mission. A privatism 
which splits the sacred off from the secular parts of life harms missional effectiveness. 
Decisions about partner and family, money, work, leisure, and social life all influence the 
effectiveness of a missions leader. For instance, in our current environment, a bi-
vocational lifestyle may be an effective and reproducible form of mission. However, if a 
person has decided that work and income is a private issue that should not be challenged 
by the call of God’s mission, then the trainee leader may reject a bi-vocational lifestyle. 
Similarly, if trainees have decided that while at work, their religious commitment remains 
private, many gospel effects are removed from a significant part of their week. 
Challenging this privatism value is thus crucial for leadership development. The 
developing leaders must be convinced that the gospel is not simply private truth, effecting 
a small segment of life. Rather faith and mission effects all of life. Developing leaders 
will require mentors who do mission holistically to model this counter cultural value.  
Privatism is a result of the reality that religion is often considered a taboo subject 
by non-Christians. Missionaries in our culture will often need to demonstrate the gospel 
in some way before they are able to speak about the gospel.30 What Moynagh calls a 
“serving first”31 strategy is more likely to be fruitful in a society that values privatism. 
Pluralism 
Nearly fifty years ago, sociologist Peter Berger spoke of plurality as “a basic 
theme of life. With this pluralization, the creation of any overarching symbolic universe 
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becomes increasingly more difficult. Different realities are defined and legitimated in 
quite discrepant ways, and the construction of an overarching worldview that will 
embrace all of them becomes highly problematic.’32 Cultural and religious pluralism has 
been growing in New Zealand since the 1960s as a result of a number of factors. A 
plurality of cultures have immigrated to New Zealand from Europe, the Pacific, and 
Asia.33 The urbanisation which sees previously separated groups living close to one 
another is another factor causing pluralism. Urbanisation has occurred in all western 
nations over the last one hundred years, including New Zealand.34 Growing numbers of 
New Zealanders have traveled overseas, as international travel has become faster and 
cheaper, while our televisions, and more recently the Internet, have exposed us to cultures 
and belief systems from all around the globe.35  
All these factors have meant that New Zealanders are now constantly exposed to a 
plurality cultures and belief systems. Although as stated above, Taranaki is more bi-
cultural than multicultural Auckland, nevertheless multiculturalism—and pluralism along 
with it—is a growing reality in North Taranaki. Even within generational groups such as 
teenagers, there are many subcultures. The result of this social and religious pluralism is 
that the old “plausibility structures,” whether, social, cultural, or religious, are questioned 
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35 Ibid., 67. Berger writes, “To be linked to these media is to be involved in the continuing 
urbanization of consciousness. Plurality is intrinsic to this process. The individual wherever he may be, is 
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in a way that was unheard of in pre-1960s New Zealand. Most New Zealanders are not 
formed by the Christian worldview; they are exposed to a plurality of religious and social 
worldviews which shape them and from which they can choose. Furthermore, the cost of 
choosing an alternative religious worldview is “greatly reduced in our pluralistic society 
compared to previous generations.”36 
In our increasingly fragmented society, seeker service evangelism37 is only likely 
to reach one or two subcultures. Increasing pluralism in North Taranaki may require a 
micro- rather than mega-mission strategy. This pluralist context also highlights the 
importance of multiplying teams of leaders equipped to reach smaller groups of people 
and contextualize and incarnate the gospel in this increasingly fragmented society. It is 
likely that a few highly trained and talented professionals will not have the same effect 
they had even fifty years ago in North Taranaki because of this increasingly pluralistic 
social context. Pluralism also means that the training of leaders may require more 
adaptive teaching strategies. A standardized program that is useful for training leaders 
from one subgroup may be less effective for training leaders from another subgroup. 
Relativism 
The growth of the social reality of pluralism leads to a growing attitude of 
relativism in respect to different worldviews, lifestyles, beliefs, and religions. Relativism, 
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37 The phrase, “seeker service evangelism” refers to the type of evangelism popularized by Willow 
Creek Community Church, where a large Sunday gathering is expected to be a key vehicle for bringing 
unchurched people to follow Christ. NZ churches have often followed this Willow Creek model in a 
context where people are much less open to attending church than in some US cultural contexts. 
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explains Ward, is the “attitude that casts doubt on the whole concept of truth and 
falsehood, right and wrong, good and bad.”38 In New Zealand, social tolerance is often 
more important than discovering what is truth. New Zealanders can often believe and do 
whatever they want as long as they do not break civil laws or hurt anybody else.39 In this 
context, mission, and particularly evangelism, offends people because it confronts the 
value of relativism. Christian mission, both current and historic, is seen as an imposition. 
Relativism is closely related to the postmodern mindset,40 which believes there is no 
meta-narrative, no final authority, and no objective truth.41 In this context, authorities are 
all seen as relative to where one stands, so to speak. And there is no objective place to 
stand; we are all captives of our own context.  
Relativism means that the old authorities, which were rarely challenged in the 
past, are now questioned. Scripture is not seen as an authority above other authorities. 
Furthermore, a multiplicity of voices claim authority in society and the media. People 
now select their personal authorities and gurus. In a context of relativism, an authentic 
Christian life that is being transformed may be seen as more important than 
pronouncements of truth by a pastor or mentor. What Christian mentors or leaders say or 
believe is also up for debate. As such, interactive modes of teaching and mentoring, 
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where various worldviews can be heard and discussed, are often more useful in the 
development of leaders. In developing leaders, respect for authorities such as Scripture or 
the creeds cannot be assumed.  
Anti-Institutionalism 
Institutionalism is a difficult word to define. Sociologist Seth Abrutyn defines 
institutions as follows: 
macro-level structural and cultural spheres composed of individual, collective, 
and clusters of collective actors whose action, exchanges, and communication are 
facilitated and constrained by their integration into divisions of labor and through 
the circulation of generalized symbolic media, regulated by the distribution of 
(material and symbolic) resources and authority, and given a sense of shared 
meaning through the linkages, pursuit of resources, and the legitimated vision of 
reality espoused by those actors with the greatest share of the resources.42 
Taking this understanding of an institution and institutionalism, anti-institutionalism 
becomes a rejection of these macro-level social structures, their resources, authority, 
shared meaning, and the actors who hold the greatest share of resources who legitimate 
the “vision of reality.” Anti-institutionalism is in many ways the inevitable offspring of 
individualism, privatism, pluralism, and relativism. Individualism means people are not 
committed to the interests of an institution unless it benefits their own individual 
interests. Privatism leads to people isolating themselves and their families from the 
communities they live in, and therefore these people feel little compulsion to contribute 
to its institutions. Relativism means that the rules and authority structures by which 
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institutions live are viewed with cynicism and are seen as unnecessary obstructions to the 
autonomous decision-making of the individual.43  
As in most western nations, voluntary institutions have been particularly affected 
by this anti-institutional mood. Formal memberships in rugby clubs in New Zealand are 
down considerably since the 1960s, yet in recent years the informally, micro-organized, 
touch rugby has seen huge growth.44 In the United States, sociologist Robert Putnam 
recorded a similar trend in organized bowling leagues where he saw increasing numbers 
of people bowling alone.45 This anti-institutional trend is another reason membership of 
churches has struggled since the 1960s. It may also be that mainline churches have 
struggled more than less institutional independent churches for this reason. This anti-
institutional mood also means that it is increasingly difficult to find committed volunteers 
to do the multitude of tasks required to maintain any organization, including the church.46 
The response of some larger churches has been to professionalize many tasks that would 
have been voluntary positions in the past.47  
In a world offering a huge range of options for religious experiences, anti-
institutionalism is one factor that causes people to be less likely to go to a church. Many 
                                                 
43 Ward, Losing Our Religion? 23. 
 
44 Kevin Ward, “Social Change and Church Involvement as Seen through the Lens of Sport,” 
South Pacific Journal of Mission Studies 28, (July 2003): 25-29. 
 
45 Robert D. Putnam, Bowling Alone: The Collapse and Revival of American Community (New 
York: Simon & Schuster, 2000). 
 
46 Ward, “Social Change and Church Involvement.” 
 
47 Alston, The Church of the Living God, 47. Alston discusses the Reformed understanding of 
priesthood and professionalism. 
 32 
will instead prefer some less institutional form of spirituality. They may believe, but they 
are less likely to belong because they do not want to get involved with an institution.48  
When it comes to processes for developing leaders, a very organized and 
programmed institutional style of training may seem to be more efficient, but it may fail 
to attract people who fear institutional leadership development. The old theological 
institutions may struggle for this reason to attract leaders into their training institutions. 
Again, the smaller mentoring and adaptive styles of leadership development may suit our 
modern anti-institutional context better. 
Recent History of NBC and other North Taranaki Churches  
This section discusses the church context as NBC seeks to develop teams of 
missions leaders who plant new gospel communities. First, other churches in North 
Taranaki are considered before looking more closely at NBC. Then, NBC’s current 
ministry and mission dynamics as well as its geographic, ethnic, and socio-economic 
demographics are explored. Finally, consideration is given to NBC’s potential for 
developing missions leaders. 
Decline of Most North Taranaki Churches 
The number of people who identify with any sort of Christian faith in New 
Zealand declined 11 percent between the 2003 and 2013 censuses, while 46 percent of 
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both European and Maori people said they had no religion.49 Those in the twenty-to-fifty 
age range are twice as likely to claim “no religion” as those older than fifty. In Taranaki, 
these national trends are echoed as most denominations have declined over the last 
twenty years, although statistics are not available for all denominations.  
The mainline denominations with older age profiles have probably seen the most 
rapid decline.50 In 2000 the Presbyterian Church in Taranaki had a total of 1421 children 
and adults attending worship, but by 2010 this was down to 778—a loss of 46 percent in 
ten years.51 The Baptist denomination tends to have a younger age profile, but it has still 
seen significant decline in recent years. Baptists in Taranaki saw a 21 percent decline 
between 2004 and 2014.52 New Plymouth’s largest Pentecostal congregation, West City 
Assemblies of God, saw significant growth in the 1980s and early 1990s, but as transfer 
from mainline congregations slowed and the number of other Pentecostal and 
independent churches in New Plymouth increased, this congregation has also seen 
decline since 2000. 
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Understanding NorthPoint Baptist Church 
NBC first met in a small community hall in Bell Block in 1984, and the church 
soon bought the land where the church sits today in 1987. The church continued to grow 
in this growing suburb under the influence of stable and capable leadership. Twelve years 
later, continued numerical growth led to a major new worship facility being built on the 
original site, which was opened in 1999. Another period of growth followed the 
completion of the new building until the numbers attending worship began to plateau at 
about three hundred. Although worship attendance is now static, the trend at NBC 
follows the national Baptist trend of less frequent attendance.53  
Like most NZ and UK Baptists, Northpoint holds the Bible as its basis for faith 
and practice.54 NBC’s preaching is generally expository, while like most NZ evangelical 
churches affected by the NZ charismatic renewal of the 1980s and 1990s, its music takes 
a dominant place. There are some attempts to move away from a purely music, notices, 
and preaching format with “God in my week” sharing times and some prayer focused 
beyond the immediate needs of NBC during the service. NBC sits somewhere between 
evangelical mainline and more charismatic worship styles. As such it has tended to attract 
some transfers from both mainline and Pentecostal wings.55 
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As a larger congregation with multiple staff, NBC is able to provide a range of 
quality programs that few other North Taranaki churches are able to provide. As such, it 
has become a regional church, attracting 360 people from a fifty-kilometer-wide radius. 
NBC is in the top 20 percent of New Zealand Baptist churches in terms of numbers 
attending worship.56  
NBC has four pastors employed full or part time by the church and three 
administrative staff. There is an eldership group of five people. Key volunteers head 
some of the church ministries, such as music and discipleship courses; however, the main 
impetuses for new mission and ministry is currently staff led. A community trust is used 
as a vehicle for accessing non-church financial assistance for programs that benefit the 
Bell Block community. Even before I began attending the church, NBC’s staff and elders 
were convinced that the development of contextually appropriate missional communities 
was the direction the church should take in order to be involved in God’s mission of 
transforming communities. 
Geographic, Ethnic, Socio-Economic, Family, and Age Profile of NBC 
NBC is a geographically spread-out church. Only a quarter of NBC attenders 
actually live in the suburb of Bell Block. This regional spread limits NBC’s mission to 
Bell Block residents, but it also opens opportunities for a wider regional mission into 
other areas of North Taranaki where people live, work, socialize, and play.  
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NBC is predominantly white and middle class. Table 1.1 shows white skinned 
ethnic groups are over-represented, while Maori are particularly under-represented. This 
points to significant opportunities for Northpoint to find ways of creating new gospel 
missions where Maori feel at home. 
 
Table 1.1 Ethnic Makeup Comparison: Taranaki Region and NBC 
 Taranaki Population NorthPoint Church 
South African 1.3% 3.6% 
Pacific Island 1.6% 1.1% 
Asian 3.4% 1.4% 
Maori 17.4% 0.7 
European 86.2% 93.2% 
 
Source: New Zealand Statistics, “QuickStats about Taranaki Region,” accessed November 17, 2015, 
http://www.stats.govt.nz/Census/2013-census/profile-and-summary-reports/quickstats-culture-
identity/religion.aspx; NorthPoint Baptist Church, Demographics Report (North Taranaki, NZ: NorthPoint 
Baptist Church, 2016). 
 
Unemployment in Taranaki is currently 4.7 percent, which is higher than the rate 
of unemployment at NBC. Maori people generally gain less education, live in lower 
socio-economic areas, own less property, and have lower achievement statistics around 
education; as a result, the average income for Maori in New Plymouth District is at least 
19 percent lower than that of Europeans.57 In 2010, average (medium) net wealth for 
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Maori was $18,750, while it was $125,500 for European New Zealanders.58 No attenders 
of NBC live in the state housing that is provided by our government to help those on 
lower incomes. The high numbers of highly educated professional, self-employed, and 
waged people attending NBC would suggest that income levels are higher at NBC than in 
the region as a whole.  
NBC is a family church. It employs youth ministers and children and family 
ministers, who coordinate programs that are attractive to children, teenagers, and 
families. This definitely attracts families (see figure 1.3), but the emphasis on family can 
also make those who do not have children or who are not married feel less comfortable. 
This is not necessarily something the church should try to change, but it does point to the 
problem of having only one large church community where all subcultures are expected 
to hear the gospel. NBC also runs a marriage course and a young single workers group. 
Again, this is great for the majority of people attending NBC who fit these categories. 
But reaching those large groups of people outside the church who are separated, 
divorced, or in de facto relationships will require learning to relate to some different 
forms of family and marriage (see Table 1.2).59 While the church needs to continue to 
encourage stable marriage and wants to help families avoid separation and divorce, it 
needs to think carefully about reaching people who are in divorced, separated, de facto, 
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and gay situations.60 Again, smaller gospel missions may be able to focus on the needs of 
these people rather than unwittingly excluding them. 
 
Table 1.2 Relationship Status Comparison: Taranaki and NBC 
 
Taranaki  NorthPoint Church 
De Facto 21% 1% 
Maori De Facto 42% 21% 
Divorced/Separated 11% 2% 
Source: New Zealand Statistics, “QuickStats about Taranaki Region,” accessed November 17, 2015, 
http://www.stats.govt.nz/Census/2013-census/profile-and-summary-reports/quickstats-culture-
identity/religion. NorthPoint Baptist Church, Demographics Report (North Taranaki, NZ: NorthPoint 
Baptist Church, YEAR). 
 
Source: Data adapted from Statistics New Zealand and NBC 
 
The age profile of NBC has the same hourglass age shape of the whole Taranaki 
community and all non-metropolitan areas. However, the graph shows that NBC is over 
represented in the children, youth, and parents age bands and under represented in some 
older age groups. This again highlights the effective staffing and strength of NBC in the 
children and family area (see figure 1.3). NBC can be thankful that it does not have the 
kind of top-heavy age profile common in many mainline Taranaki congregations, yet it 
could consider some gospel missions targeting non-Christian elderly communities 
without competing with congregations who already have some experience in this area. 
                                                 
60 This is not to say that all these forms of partnership are God’s ideal, but that God longs to reach 
more than those in stable “Christian” marriages.  
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Figure 1.3. Comparing Taranaki and NBC Age Profiles 
 
Source: Adapted from Statistics New Zealand, “QuickStats about a Place,” accessed February 21, 2016, 
http://www.stats.govt.nz/Census/2013-census/profile-and-summary-reports/quickstats-about-a-
place.aspx?request_value=14111&reportid=10&tabname=Ageandsex; NorthPoint Baptist Church, 
Demographics Report (North Taranaki, NZ: NorthPoint Baptist Church, 2016). 
 
Summary of Community and Ministry Context  
This chapter demonstrates that although NBC has significant potential for gospel 
mission effect in Bell Block among white, middle-class families, there are many other 
subcultures within North Taranaki that can be considered unchurched. Maori, shift 
workers, Sunday sporting types, single parents of de facto families, Asian tertiary 
students, the poor living in lower socioeconomic areas, and rich lifestyle blockers are 
currently largely unreached. These groups need to be transformed by the gospel. The 
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need for a diverse range of missions communities is huge. Yet many of these subcultures 
are resistant to the gospel. The effects of individualism, privatism, pluralism, relativism, 
and anti-institutionalism mean these groups are hard to reach. They are unlikely to come 
to a large institutional church that is foreign to their culture.  
While NBC is not as diverse as the surrounding society, particularly in its ethnic, 
socioeconomic, and family profiles, it still has significant potential for developing 
missions leadership. NBC has many advantages that may allow it to develop missional 
leadership to reach unchurched contexts with the gospel of the Kingdom. First, NBC’s 
leadership are agreed on moving the church toward missions engagement through the 
development of gospel missions. Second, three quarters of NBC’s members live outside 
Bell Block and have links into schools, workplaces, cultural, and social groups 
throughout North Taranaki. Third, NBC members represent people of many age groups 
from young to old, and this makes it easier to train leaders who already understand a 
range of ages and stages of life. Finally, NBC’s numerical and organizational strengths 
mean that it is capable of developing and sending more missions teams than most other 
congregations in North Taranaki without losing core worship, fellowship, and 
discipleship functions. Because of these factors, there may be more potential for 
developing teams of missions leaders at NBC than in any other church in North Taranaki.  
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CHAPTER 2 
ADULT EDUCATION CONTEXT 
 
 
This chapter presents the context of adult education. The chapter begins by 
outlining various modern learning theories, which are the basis for models attempting to 
integrate the truths found in these theories. Diagrams summarizing these models illustrate 
how the learning process might proceed. The chapter then presents the Wellington YFC 
story, focusing on the conclusion that it is possible to develop teams of leaders who start 
missions in the NZ context.  
The Modern Adult Education Context 
Although a comprehensive study of modern adult education theory is beyond the 
scope of this project, a brief overview of modern theories will prove useful as a 
comparison with biblical and modern ministry leadership development models. M. F. 
Maples and J. M. Webster contend, “Learning can be thought of as a process by which 
behavior changes as a result of experiences.”1  
                                                 
1 M. F. Maples and J. M. Webster, “Thorndike’s Connectionism,” in Theories of Learning, ed. by 
Teoksessa G. M. Gazda and R. J. Corsini (Itasca, IL: Peacock, 1980), 1. 
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In their book, Learning in Adulthood, Sharan B. Merriam and R. S. Caffarella 
suggest five important theories explaining how people learn.2 First, the behaviorist theory 
states that change of behavior is the result of stimuli in the external environment that 
produces behavioral change in the desired direction. Behaviorists suggest that if a 
behavior is regularly reinforced and rewarded, it is likely to be repeated.3 In the 
behaviorist theory, the teacher’s role is therefore to arrange the environment to elicit the 
desired response. Prominent developers of this theory are Edward Thorndike and B. F. 
Skinner.4  
Second, the cognitivist theory suggests that changing internal mental processes 
will subsequently lead to changed behavior. For the cognitivist, changing thinking 
regarding information, memory, and perception can produce development in intelligence, 
learning, and learning to learn. The cognitivist teacher is therefore concerned to structure 
and present information and so influence the thinking of students. Prominent developers 
of this theory include Jean Piaget, David Ausubel, Robert Gagne, Katharine Briggs, and 
Tor Wager.5  
Third, the humanist theory focuses on the choices, motivation, and the 
responsibility of the learner as key in the learning process. Proponents like Abraham 
                                                 
2 Sharan B. Merriam and R. S. Caffarella, Learning in Adulthood, 2nd ed. (San Francisco: Jossey-
Bass, 1999), 250. 
 
3 Peter Jarvis, Adult Learning in the Social Context (Kent, UK: Croom Helm, 1987), 252. 
 
4 Merriam and Caffarella, Learning in Adulthood, 251-253. 
 
5 Ibid., 253-256. 
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Maslow would suggest that higher-level, self-actualizing learning will only take place 
after other more basic desires and motivations are met. Humanist theories of learning 
often suggest that humans are inherently good and are free to change themselves. The 
teacher must therefore guide and encourage the development of the person to want to 
learn rather than just giving content to learn.6  
Fourth, social learning theory, first developed by Neal E. Miller and John Dollard, 
suggests that “interaction with and observation of others in a social context” is important 
in learning.7 It is this theory which sees the importance of modeling and mentoring for 
learning. The teacher is required not simply to lecture but to model, explain, and interact 
with students, experiencing what is being taught.  
Finally, the constructivist theory is about the “construction of meaning from 
experience.”8 The individual or group is helped by the teacher to reflect on experience 
and practice in order to transform perspective. The learning is self-directed and an 
internal construction of knowledge. 
                                                 
6 Ibid., 256-258. 
 
7 Ibid., 265. 
 
8 Ibid. 
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Several models integrate some of the above theories. The learning circle first 
proposed by D. A. Kolb9 and adapted by B. G. Barnett10 has been further adapted by 
Mike Breen for training missional leaders (see figure 2.1).11  
 
 
Figure 2.1 Barnett’s Learning Circle 
 
Source: Adapted from B. G. Barnett, “Reflection: The Cornerstone of Learning from Experience” (paper 
presented at the University Council for Educational Administrators Annual Convention, Scottsdale, AZ, 
October 1989), 4. 
                                                 
9 D. A. Kolb, Experiential Learning. Experience as a Source of Learning and Understanding 
(Englewood Cliff, NJ: Prentice Hall, 1984). 
 
10  B. G. Barnett, “Reflection: The Cornerstone of Learning from Experience” (paper presented at 
the University Council for Educational Administrators Annual Convention, Scottsdale, AZ, October 1989), 
4.  
 
11 Mike Breen, Multiplying Missional Leaders (Pawleys Island, SC: 3DM, 2012), Kindle, location 
1780. 
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Peter Jarvis gives a more comprehensive understanding of a learning process 
which integrates behaviorist, cognitivist, and constructionist theories as detailed in figure 
2.2.  
 
Figure 2.2 The Jarvis Learning Process 
Source: Peter Jarvis, Adult Learning in the Social Context (Kent, UK: Croom Helm, 1987), 25. 
 
 46 
More recently, Charles Duhigg has written of the importance of understanding a 
habit cycle for changing behavior both in an individual and a team.12 Duhigg seems to 
integrate aspects of the humanist learning theory in his habit theory. He acknowledges 
that habits can be positive practices and negative addictions. Duhigg’s habit loop begins 
with a cue related to a particular desire, then it moves to a routine and finally a reward. 
Duhigg suggests that the key to changing behavior is understanding cravings, cues, and 
rewards, as well as changing to healthier routines when the cue occurs while still 
providing a reward. For Christians, a reward or preferred future should be sought not to 
win God’s favor but as a thankful response to God’s favor. 
 
 
 
Figure 2.3 Changing One’s Habits by Altering the Routine 
 
Source: Charles Duhigg, The Power of Habit: Why We Do What We Do in Life and Business (New York: 
Random House, 2012), 77. 
 
                                                 
12 Charles Duhigg, The Power of Habit: Why We Do What We Do in Life and Business (New 
York: Random House, 2012), 77. 
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Another model of learning is cognitive apprenticeship, which is more expert-
directed rather than self-directed. It assumes the mentor has information, skills, or certain 
character qualities that a student needs to learn. Barbara LeGrand Brandt, James A. 
Farmer, and Annette Buckmaster, after a study of engineers, medics, and educational 
administrators, developed a five-phase process in cognitive apprenticeships. Their phases 
of training are modeling, approximating, fading, self-directed learning, and generalizing 
(see Appendix).13 This sort of understanding of training has been adapted by Breen and 
others to a training square (see figure 2.4). 
 
 
Figure 2.4 Breen’s Training Square 
 
Source: Mike Breen, Multiplying Missional Leaders (Pawleys Island, SC: 3DM, 2012), Kindle, location 
1751. 
                                                 
13 Barbara LeGrand Brandt, James A. Farmer, and Annette Buckmaster, “Cognitive 
Apprenticeship Approach to Helping Adults Learn,” New Directions for Adult and Continuing Education, 
no. 59 (1993): 71. 
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An NZ adult educator recently told me that he used a similar model in training 
teachers to teach literacy. He introduced the information by explaining and modeling, had 
his students role play the method, then sent students off for independent practice. Months 
later, the students returned to receive additional training. He also pointed out that the time 
involved in each part of this training process varied, and it was important to spend 
enough time in the latter parts of the process in order for real learning to occur.   
 
 
Figure 2.5 Adult Education Process 
 
Source: Brian Parker, interview by author, North Taranaki, NZ, 2016 
 
 
 
Summary of Learning Models 
There are helpful insights in all of the theories and models of adult education. 
There are also some things that many Christians might question in seeking to develop 
leaders. The humanist view that all people are “basically good” and have the potential to 
significantly change ourselves without God’s grace would be questioned by many 
Christian theologians. Yet the wisdom found in these theories and their models of adult 
Adult Education Process – Brian Parker 
Teaching Mode 
Time % Required for Student 
Competence 
Explain 10% 
Model 20% 
Guided Practice 30% 
Independent Practice 40% 
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education have much to contribute to an understanding of how to develop Christian 
leaders. They remind us that developing leaders will involve much more than simply 
giving lectures. They show that both expert-directed and self-directed learning have their 
place. They suggest that although guided practice, independent practice, and experience 
(praxis) are very important in the learning process, cognitive learning, reflecting, and 
planning are also important aspects of changing behavior. These theories and models also 
suggest that emotive desires, cues, and rewards must be taken seriously if behaviors are 
to change. Figure 2.6 combines helpful aspects of the various models in an integrated 
learning process.  
 
Figure 2.6 Possible Integrated Learning Process 
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So far this chapter has considered learning theories that could be helpful in the 
development of missions leaders. The second portion of this chapter considers an actual 
NZ situation that resulted in the development of many missions leaders in the 1980s and 
1990s. Many of the leaders developed in this program are still active in mission today. 
Case Study: Wellington YFC, 1985-1995 
In the mid to late 1970s, Wellington YFC was an organization with programs 
reaching more than one thousand teens, mostly from middle-class backgrounds, with the 
gospel. Some of the key components of Wellington YFC at that time included weekly 
Campus Life clubs,14 monthly evangelistic concerts called rallies,15 and significant 
involvement with a nationwide YFC TV program called “The Herd,” which was filmed 
in Wellington.16 A previous director of Wellington YFC, Ian Grant, had developed and 
fronted the NZ-wide broadcast of “The Herd.” “The Herd” was a weekly presentation of 
a topic in a TV studio with a discussion between Ian and a large group of good “talkers” 
who had come to faith through YFC programs. The “talkers” were often young people 
who had been converted from non-Christian backgrounds through Campus Life, camps, 
and rallies. In many ways these “talkers” represented the fruit of Wellington YFC’s work 
as an organization at that time.  
                                                 
14 Campus Life was a fun social YFC program reaching high school teenagers, often on a 
weeknight with a short gospel talk included in the time. 
 
15 Rallies were normally monthly or bi-monthly Christian music concerts, often run in town halls 
or public venues with a speaker who gave the gospel message toward the end of the night. 
 
16 “The Herd” was broadcast nationally on NZTV at a time when there were only two nationally 
owned TV channels. 
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By the mid-1980s, Wellington YFC was at a point of transition. Several directors 
had left and key staff and volunteers worked hard to keep Campus Life, camps, rallies, 
and a growing ministry among at-risk young people running. YFC directors had been 
people who had experience within YFC and who fronted YFC rallies in town hall 
facilities. However, the Wellington board of YFC decided to appoint Paul Vink as the 
new director. Paul had virtually no previous experience with YFC, but he had significant 
team leadership and entrepreneurial skills. Paul was not afraid to ask the hard questions 
about the fruit of the programs and processes that YFC was using to form people in 
Christ. Paul encouraged one of the staff to do an analysis of the “talkers” from “The 
Herd,” now that six years had passed since the program went off the air. The analysis 
focused on the talkers who had non-Christian backgrounds to see how many were still 
actively following Jesus. The results were sobering. Of the forty talkers who had come to 
faith from non-Christian backgrounds, only four were still following Jesus.  
This analysis caused Wellington YFC to significantly rethink its approach to 
discipleship and the formation of people for ministry and mission. As Wellington YFC’s 
key staff began to focus less on fronting its big events and more on the formation of a 
smaller number of potential leaders, it found itself isolated and even criticized by other 
YFC groups in other parts of New Zealand. However, thirty years later, many of people 
who were formed by Wellington YFC at that time have become significant ministry and 
mission leaders. They include a bishop, pastors, ministers and priests in a range of 
denominations, leaders of large parachurch organizations, youth ministers, and members 
 52 
of new and often experimental mission communities and churches in New Zealand and 
overseas. Many others are involved in mission and ministry in less up-front roles. 
To discover principles and processes underlying the development of missions 
leaders in Wellington YFC thirty years ago, I interviewed five of the team who trained 
potential leaders and one of the people who was trained in this environment.17 These 
interviews all took place in Wellington, New Zealand in November 2015. The mentors 
interviewed were Paul Vink,18 Lloyd Martin,19 Phil Crawford,20 Wayne Kirkland,21 John 
Crawshaw.22 The individual whose leadership was developed in this context was Justin 
Duckworth.23 Several themes emerged out of these one- to two-hour interviews, which 
are given as headings below. 
                                                 
17 I was mentored in this environment thirty years ago. 
 
18 Paul Vink was the director of Wellington YFC. He has worked since as a pastor and is now 
manager at Housing Plus, which does community property development and tenanting with a social 
conscience. 
 
19 Lloyd Martin was my mentor as a YFC leadership volunteer thirty years ago. He led the Te Hou 
Ora (THO) leadership development program and has continued to develop Praxis, an action and reflection 
leadership development program for NZ youth workers. Te Hou Ora (THO) was a national YFC program 
reaching at-risk youth, many of whom were Maori and Polynesian. 
 
20 Phil Crawford was a Wellington YFC staff person who became responsible for the On Stream 
leadership development program. Since that time, Phil has worked as a pastor at Housing Plus and as the 
initiator of Mosaic Wellington, a missional community which has links with Mosaic Church in Los 
Angeles. 
 
21 Wayne Kirkland was a Wellington YFC staff person involved in coordinating various programs. 
He has worked since in self-supported ministry. He has written a number of Christian books and helps lead 
the Naenae Urban Vision community. Urban Vision is a contemporary order which runs residential 
communities throughout New Zealand and is one of the many missions seeded by YFC Wellington. 
 
22 John Crawshaw ran the School of Ministry for Wellington YFC. He has since worked as a 
pastor and is currently helping lead the Ngatiawa Urban Vision community. Ngatiawa is a residential 
contemporary monastery. 
 
23 Justin Duckworth was trained in both the Wellington YFC School of Ministry and On Stream 
programs. He led the Ngatiawa Urban Vision community for a number of years and trained in the NZ 
Anglican Church. Justin became the Bishop of Wellington in 2012. 
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Leadership Development Happens in Community 
All those interviewed spoke of the importance of development in the context of 
community. Most of the mentors interviewed were involved in some sort of committed 
residential community thirty years ago, and the majority are still involved in residential, 
committed, whole-of-life communities today. Thirty years ago, the Vink and Crawshaw 
families lived in the same home and cared for those in their community. I lived in a home 
with a number of other young adult leaders who were attempting to accommodate and 
transform the lives of street kids. Phil Crawford and Lloyd Martin were living in and 
overseeing several more homes caring for at-risk youth. All these homes had a small 
leadership community of three to five leaders learning to do mission in a home often 
located in a poorer neighbourhood. Today, Urban Vision, one of the missions seeded by 
Wellington YFC, continues to develop leaders and care for those who struggle. Some of 
the leaders they developed still live in homes that care for young people, or people 
recently released from prison, while others live in modern monastic communities. John 
Crawshaw said, “The key thing for the development of people was shared lives,” while 
Justin Duckworth said that “life on life” was critical.  
Formation in community is seen as important for a number of reasons. One 
interviewee suggested that the removal of spiritual disciplines from a context of 
community meant that the disciplines were often practiced in unhelpfully individualistic 
ways. Another interviewee had grave concerns for people he saw being sent out into 
mission situations before they had been formed and matured in community. Certain 
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things need to be learnt in community before getting involved in missional leadership, he 
said, such as conflict resolution.  
Alongside residential communities, learning communities were also key to 
development. The YFC On Stream,24 School of Ministry,25 and THO26 leadership 
development programs all asked trainee leaders to commit for at least a couple of years to 
a community of learning. Paul Vink, the director of Wellington YFC, would give talks on 
the importance of integrity (i. e., “let your yes be yes”) when it came to commitments to 
ministry and community. Lloyd Martin, who today heads the Praxis leadership training 
school, said the cultural and socioeconomic diversity of the learning community was key 
to its success. The Wellington YFC senior staff leadership team27 at that time was a third 
level of community. One interviewee said that the experience of team among the YFC 
staff thirty years ago was the “best experience I have ever had of team.” Paul Vink said 
they worked hard to develop community at the staff level with things like staff retreats 
                                                 
24 On Stream was a leadership development learning community for high school students. On 
Streamers would meet weekly to fellowship, learn, and plan together for the mission they were involved in 
doing in other YFC contexts. 
 
25 School of Ministry was the next stage on from the On Stream leadership development 
community, aimed at school leavers and those at university. Like On Stream, School of Ministry 
participants were asked to commit to a mission context, and they met with each other weekly for 
fellowship, lectures, and integrating learning into ministry and mission contexts.  
 
26 THO leadership development was focused on training a group of people in Porirua, another 
lower socioeconomic suburb of Wellington. Again, it used a leadership community in praxis model of 
leadership development. It involved some lectures at short training schools alongside leadership 
development happening in community and by action and reflection. 
 
27 The senior staff team included Paul Vink, Phil Crawford, Wayne Crawshaw, Lloyd Martin, and 
Mark de Jong. 
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and childcare for the children of staff at important meetings. This group of YFC staff 
remain close friends even today.  
When asked how the development of leaders has changed over the years, several 
people mentioned that it was now harder to get people to commit for a long period of 
time to a community. Young people often hesitate to commit long term to a leadership 
development community because of “fear of missing out”28 on other activities. Two 
interviewees said that due to this, they now ask for a one-year, rather than three- or five-
year commitment to participation in a missions leadership development community. 
Development Happens in a Praxis Context 
Several phrases—praxis, action and reflection, learning while doing, learning in 
crisis situations, and faith that is caught as much as taught—all refer to a type of 
pedagogy that nearly all interviewees mentioned. Paul Vink developed staff teams by 
training people on the job before he arrived at YFC, and when he arrived he often refused 
to be the public face at rallies or national events, but rather worked hard to help his staff 
develop in their leadership callings. On Stream, School of Ministry, and THO learning 
communities all expected their participants to be actively involved in mission outside the 
learning community and with the learning community. At On Stream, learning modules 
such as prison visiting, running a summer camp, soup kitchen involvement, and short-
term overseas mission trips were all part of this praxis learning within the community.  
                                                 
28 This modern non-committal person is now being called a FOMO (“fear of missing out”).  
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Mentors taught those being developed, but it was normally in the context of 
having to take action based upon the material being taught. On Stream participants were 
asked to read How to Read the Bible for All It’s Worth29 in the context of having to 
prepare and lead studies for Campus Life clubs.30 A crisis, such as a fist fight in a gospel 
band, was simply another situation that required some reflection and different action in 
future.  
Development Happens through Passionate Sacrifice 
The words passion or passionate were used by several of those interviewed when 
referring to the leadership thirty years ago. One interviewee mentioned passion first when 
asked what it was about the team that worked in the development of leaders. Passionate 
sacrifice was expressed in a number of ways. Although Paul Vink said he had rules about 
the number of hours that staff were expected to work, sixty-hour working weeks were 
mentioned by other members of the staff team. It seems the long hours worked were 
motivated by passion for the mission rather than pressure from the director. Justin 
Duckworth said, “A passionate story wins the day.”  
Passion was also displayed through leaders who not only taught about what they 
believed but lived it out. Leaders were not just teaching about the importance of 
community but were living in community. Staff were not just talking about volunteering 
                                                 
29 Gordon D. Fee and Douglas K. Stuart, How to Read the Bible for All It’s Worth: A Guide to 
Understanding the Bible (Grand Rapids, MI: Zondervan, 1982). 
 
30 Lloyd Martin, one of the original staff from thirty years ago, now leads a ministry with 
campuses in four countries called Praxis. This ministry continues to train leaders using a praxis model, 
building on what was learnt and practiced in the development of leaders in Wellington YFC.  
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time, they were volunteering their own time and being paid much less than what they 
could have earned as professionals and entrepreneurs. This passion seems to have filtered 
down into those being trained in various ways. Tee shirts were printed for some in 
learning communities pronouncing, “The truth will set you free, but first it will make you 
miserable.” My own observation of those years was that those who were not passionate 
for the mission tended not to last long. 
Money Matters in Leadership Development 
A desire to live an economically wise, entrepreneurial, simple, and self-
supporting lifestyle was modeled from the staff downwards. Paul Vink wisely 
encouraged staff to raise enough financial support not only to survive but also to buy a 
home. Yet staff were also expected to live simply. Some of the staff team were self-
supporting while others raised support in various ways. School of Ministry and THO 
trainee leaders were normally working to support themselves at least part time, while 
many On Streamers were in their last year of school or first years of university.  
Books such as Rich Christians in and Age of Hunger31 were popular within the 
community, and people like Tony Campolo came to New Zealand and challenged people 
to live appropriate lifestyles among the poor. These sources led to the economic 
convictions of many of the staff and those being trained for mission and ministry. Thirty 
years later, many of those who were involved in Wellington YFC are involved in self-
supporting ministry and missions communities. One interviewee said rather pointedly 
                                                 
31 Ron Sider, Rich Christians in an Age of Hunger: Moving from Affluence to Generosity 
(Downers Grove, IL: InterVarsity Press, 1977). 
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that the “professionalized, entitled, over-boundaried understanding of ministry is 
destroying volunteerism, passion, and ultimately mission itself.” Wayne Kirkland 
recently co-authored a book with Tony Campolo exploring some of these issues.32 It is 
likely that Wellington YFC’s success in seeding and releasing many significant ministries 
is due in part to this foundation. The entrepreneurial economic training of staff and 
volunteers, as well as the lack of financial dependence on a national organization or 
central board, meant that it was able to seed and release.33  
Development Happens through Permission Giving  
The YFC environment moved more and more toward developing leaders and 
giving them permission to move into those areas where they felt they were called to 
work, rather than simply pushing people into holes that needed to be filled in order to 
sustain the current programs that were the “baby” of current or previous leaders. Lloyd 
Martin said he had grown into this understanding over time and regretted making some 
mistakes in this area in the early days of his ministry. Phil Crawford talked about how 
Paul Vink would ask him disturbing, difficult, and often empowering questions in order 
to help develop his ministry. Phil also talked about how Paul encouraged him to move 
into more of a training role when it became apparent that this is where Phil would be 
most effective. In time, Wellington YFC allowed the large rallies program, the 
                                                 
32 Wayne Kirkland and Tony Campolo, Just Money: The Vision of Shalom (Eugene, OR: Wipf & 
Stock, 2012). 
 
33 It is likely that ministry and mission organizations such as Parachute, Praxis, Urban Vision, Te 
Hou Ora, and Signposts would not have been able to grow out of Wellington YFC if finances had been 
dependent on a central pool controlled by a board of directors with a particular view of how the ministry 
should proceed. 
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centerpiece of other regional YFC programs, to come to an end, rather than pushing 
people to work in a huge program that seemed to be less and less fruitful. This was 
another reason Wellington YFC was able to seed and release new ministries rather than 
simply sustain the old YFC programs.  
Missions leadership development in Wellington YFC was not necessarily a 
painless process. At times leaders were burnt out by the Wellington YFC leadership 
development process. At times people were pushed too hard. At times ministries were 
seen as more important than the leaders being asked to run those ministries. The process 
was not perfect and people did get hurt.  
The Wellington YFC context of 1985 to 1995 also has some distinctions from the 
current NBC missions leadership development context. Thirty years ago, Wellington 
YFC asked for very high levels of commitment to leadership development, living in 
community, and mission from young leaders in their late teens and twenties. It is not easy 
to see similarly high levels of commitment from NBC families without some significant 
lifestyle changes. Even asking young people for these kinds of commitments to 
community and missions leadership development in our context will be more challenging 
than it was thirty years ago. Yet we should not simply ignore the lessons learnt by 
Wellington YFC because they set such a high bar. 
The Wellington YFC Kiwi context for developing leaders had several elements. 
The context included a deep commitment to leadership development in community and 
learning through both action and reflection. It required passionate mentors who 
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challenged people to practice sacrificial ministry and Christian economics, and it gave 
permission for people to develop their own missions rather than remain with YFC.  
Conclusion 
This chapter has presented the context of adult education. First, the chapter 
outlined various modern learning theories, which are the basis for models attempting to 
integrate the truths found in these theories. Second, the Wellington YFC story was shared 
to reveal that it is possible to develop teams of leaders who start missions in the NZ 
context. The Wellington YFC story offers significant challenges to white, middle-class, 
family-focussed NBC, and it will need to be contextualised for NBC. The next chapter 
considers theological issues surrounding the development of teams of leaders who seek to 
do mission in particular contexts where the gospel seems absent. 
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CHAPTER 3 
 
LITERATURE REVIEW 
 
 
This chapter surveys literature from seven books that are pertinent to the topic of 
this thesis. They address three primary subjects, and some of the books deal with more 
than one of them. The first subject is the impetus for transformative missions to gospel-
needy contexts (Transforming Mission, by David Jacobus Bosch,1 Introducing Christian 
Mission Today, by Michael W. Goheen,2 and Church for Every Context, by Michael 
Moynagh).3 The second subject is the suggestion that missions communities, or what 
some call missional communities, are an effective structure for working out the impetus 
for transformative mission (Church for Every Context, by Michael Moynagh, New 
Baptists, New Agenda, by Nigel G. Wright,4 The Church of the Living God, by Wallace 
                                                 
1 David Jacobus Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission, American 
Society of Missiology series no. 16 (Maryknoll, NY: Orbis Books, 1991). 
 
2 Michael W. Goheen, Introducing Christian Mission Today: Scripture, History and Issues 
(Downers Grove, IL: IVP Academic, 2014). 
 
3 Moynagh, Church for Every Context. 
 
4 Wright, New Baptists, New Agenda. 
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M. Alston,5 and Multiplying Missional Leaders, by Mike Breen).6 The third subject is the 
development of leaders who participate with God to establish and sustain missions 
communities for gospel-needy contexts (Church for Every Context, by Michael 
Moynagh, New Baptists, New Agenda, by Nigel G. Wright, Multiplying Missional 
Leaders, by Mike Breen, and Let My People Grow: Reflections on Making Disciples Who 
Make a Difference in Today’s World, edited by Mark Greene and Tracy Cotterell).7  
The Mission Impetus 
The first section of this chapter considers the Church’s impetus for mission. 
Unless the Church is convinced that mission is a first step, it will tend to focus on its 
gathered worship and see mission as a second step.8 The Church’s mission impetus is 
explored in the areas of theology, sociology, poverty, diversity, and ecclesiology. 
The Theological Impetus for Mission 
There is a growing consensus among modern theologians that mission should be 
seen as the mission of God rather than the mission of the Church, a colonizing nation, or 
missionary organizations.9 God is the first mission sender. Bosch acknowledges Karl 
Barth as “one of the first modern theologians to articulate mission as ‘an activity of God 
                                                 
5 Alston, The Church of the Living God. 
 
6 Breen, Multiplying Missional Leaders. 
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Who Make a Difference in Today’s World (London: Authentic Lifestyle, 2006). 
 
8 Moynagh, Church for Every Context, 120-134. 
 
9 Goheen, Introducing Christian Mission Today, 28, 75. 
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himself.’”10 The church does not save the world, but as Jurgen Moltmann asserts, “[It is 
the] mission of the Son and the Spirit through the Father that includes the church.”11 
Mission activities are only authentic when they participate in God’s mission.12  
Mission is a core attribute of the triune God.13 Mission must not be a second step 
for the Church either, subordinated to worship, fellowship, or discipleship. Nor is mission 
more important than worship, fellowship, or discipleship. Indeed, worship, fellowship 
and discipleship can all be seen as dimensions of mission, even if they are not intentional 
mission.14 If mission is at the core of who God is, then to participate in the life of the 
triune God means the Church will participate in God’s mission.15 Our participation in 
God’s Kingdom salvation is not to be limited to the saving of souls, or bringing freedom 
from poverty or overcoming injustice, or caring for creation. Rather Kingdom salvation 
must be seen as comprehensive. Mission should not be limited to one of these things, 
rather the goal of gospel mission is the transformation of all brokenness.16  
Christopher Wright has traced the theme of the mission of God through both Old 
and New Testaments.17 Wright points out that God’s choice of a people for himself is not 
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so that they might simply enjoy his blessing, but so that they might participate in his 
mission to reach all peoples and restore all brokenness. Wright points out that in passages 
such as Genesis 12:1-3, God will make Abraham a great nation and bless him, but this 
leads to “all peoples being blessed through” Abraham. He then shows how this theme is 
worked out in much of the Old Testament and continues in the New Testament in the 
choosing of the twelve and calling of the Church. In 1 Peter 2:9, Peter says of the Church, 
“But you are a chosen people, a royal priesthood, a holy nation, God’s special possession, 
that you may declare the praises of him who called you out of darkness into his 
wonderful light.” The people of God are chosen for participation in God’s transformative 
mission. This sense of God’s choosing us for a purpose is an important impetus for 
trainee leaders. They are not chosen so that God can bless them or promote them to a 
place of greater honor. They are chosen in order that they participate with God in his 
mission. Many writers drawing on the work done in recent missiology particularly by 
Lesslie Newbigin and David Bosch point out that the Church’s participation in the 
mission of God leads it to being a sign, first fruit, and instrument of the Kingdom of 
God.18 The Church is not identical to the Kingdom,19 but it points to the reality of the 
Kingdom, now inaugurated and in the future consummated. As Alston points out, even 
the Church itself and its renewal begin with divine initiative.20  
This understanding of the Church’s participation in God’s comprehensive 
Kingdom mission is fundamental for the development of new missions communities and 
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leadership teams. If mission begins with God, then gospel missions must begin in 
discernment processes in order to try to discern what God might want to do in mission in 
a particular context. If mission is part of the essence of who God is, mission will not be 
an optional extra for Christian communities but will be a core purpose. If God’s mission 
is comprehensive, then the gospel missions NBC seeks to plant should witness to various 
aspects of God’s renovation of our broken world.21 If God’s Kingdom is inaugurated but 
not yet consummated, then mission communities and leaders should be prepared for 
kingdom failures and victories, cruciform suffering as well as resurrection life.   
Sociological Impetus for Mission 
Goheen writes, “The myth of a Christian culture continues to set the mind of the 
western church at ease.’22 Of course the reality is that New Zealand is no longer a nation 
that considers itself Christian. In New Zealand’s last census, for the first time, less than 
50 percent of the population affiliated themselves with Christianity.23 Nigel Wright, 
writing in the English context, states, “The church still tries to exist as a minority with a 
majority complex.”24 In New Zealand we might argue that most Christians now recognize 
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our minority status and have a sense of defeat, rather than a misplaced triumphalism. The 
reality is that New Zealand and England are now in the post-Christendom era.  
Goheen, citing Karl Barth, notes Christendom’s ambiguity, “positively as an 
anticipation of the world subject to Christ,” and negatively “as accommodation to the 
world.”25 Of course Christendom brought many positive contributions to all New 
Zealanders as in other western nations. In New Zealand, as noted above, the gospel’s 
positive contributions to the Maori people included a treaty partly negotiated by 
missionaries, education, health care, and outbreaks of forgiveness and peace among the 
Maori people who had known centuries of war and bitterness among their tribes. Goheen 
also quotes Richard Tarnas, who lists a number of Christendom’s positive effects, 
including “Christian ethical values, a high estimation of reason . . . the human calling to 
exercise dominion, humanity’s intrinsic dignity and inalienable rights, the moral 
responsibility of the individual, and the imperative to care for the helpless and less 
fortunate.”26 Much that is positive in New Zealand society is built on the Christendom 
worldview, and as Christendom fades we are beginning to lose some of these qualities.27   
Yet Christendom also has a negative side that must be acknowledged. A 
Christendom-fueled mindset was part of the attitudes of early European settlers in New 
Zealand, who colonized with military force and considered themselves racial superior. As 
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in other nations, the NZ Church often failed in its prophetic responsivity to critique the 
state when necessary, as it became aligned with the “economic, military, social and 
intellectual powers within the empire.”28 Although early missionaries such as Henry 
Williams stood up for Maori interests, people like Williams were often silenced by the 
powerful leaders within the settler churches.29  
A Christendom mindset also meant the missions impetus of the NZ Church was 
often lost because it assumed society was already Christian. Goheen, speaking of the 
western Church, contends that the Church became a pastoral organization rather than a 
missional one.30 When mission was done, it was seen as something that happened 
overseas in “non-Christian” nations. This legacy of Christendom still affects the NZ 
Church. Although as numbers attending church decline in most places, and as more non-
Christian attitudes and actions become visible in our society, many NZ churches are 
beginning to recognize that local mission must be done, both for the survival of the NZ 
Church and the good of society, let alone participation in the mission of God and his 
Kingdom purposes. 
Goheen asserts that secular humanism, which stresses reason and human 
fulfillment, is replacing Christendom in western cultures. He sees the ascendancy of this 
humanism as reducing the gospel, either by accommodating it to humanist views, as in 
liberal Christianity, or reducing it to the private sphere, as in the pietist Christian mindset. 
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This liberalism tends to be most concerned about social injustices, while the new pietism 
is more concerned with a private relationship with God and the saving of souls for the 
world to come.31 This secular humanist shift is also seen here in the North Taranaki 
context, while it is probably less true in some Auckland contexts where large immigrant 
populations hold on to Christendom. While secular humanism often has a reductionist 
effect on a comprehensive Kingdom gospel inside the NZ Church,32 secular humanism 
has not destroyed all interest in religion outside the Church. Rather, plural forms of 
individualized, privatized, consumer religions continue to flourish.33 Although a 
comprehensive Kingdom gospel cannot easily coexist with the reigning secular humanist 
faith, privatized, watered-down religions are allowed a place.  
Nigel Wright contends that the modern humanist, consumerist atmosphere is the 
main reason a holistic gospel is failing to make much progress in the West. He writes, “In 
the West it is a change of atmosphere that is needed above all.”34 Wright suggests that 
missions effectiveness is not, in reference to this project’s thesis, a failure to develop 
teams of mature leaders participating with God to initiate and sustain new gospel 
missions communities. Rather, the Church is called to be modest, faithful, and prepared 
in its missional calling, even though it often finds itself in a place of exile35 and is 
unlikely to see significant openness to the gospel of the kingdom at this time.  
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While Wright correctly identifies secular humanism as a significant factor, it is 
only factor affecting mission in the North Taranaki context. This context includes those 
who remember the abuses of European Christians against Maori, and others who are anti-
Christian because they see Christianity as just another religion causing problems in the 
world. Some could be described as secular humanists, but one could also argue that an 
increasing number have never seen a contextually appropriate witness to a God who is 
making all things new. 
While Moynagh also notes secular humanism as a factor affecting mission, he 
suggests that a second important sociological reason for the Church’s missional 
ineffectiveness in the West is its failure to respond to social changes with contextually 
appropriate expressions of the gospel.36 It is difficult to quantify the relative importance 
of secular humanism compared to the NZ Church’s contextual irrelevance. However, 
both of these issues require appropriate responses. In a difficult secular humanist 
atmosphere, mission realism and humility, rather than triumphalism, are required. At the 
same time, the NZ Church must respond to an increasingly dynamic, fractured, and 
diverse society with gospel contextualization rather than irrelevant traditionalism or 
programs imported from foreign contexts.  
The Impetus for Mission among the Poor 
Wright’s social analysis, albeit in the UK context, also suggests that if there is a 
fruitful mission field in North Taranaki, it will probably be found on the edges, among 
the poor, the sick, marginalized, and “the sinners” who have found themselves excluded 
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from the reigning secular humanist, or consumerist, gospel and who are open to a new 
gospel story.37 This analysis could suggest an impetus to establish new contextually 
relevant gospel missions, and train teams of leaders who will participate with God in his 
mission of reaching people on the edge of society. The impetus for mission among the 
poor is a theme followed by Goheen and Bosch as well.38 Bosch highlights Luke’s 
emphasis on mission to the poor in his gospel, while Goheen discusses a holistic 
understanding of reaching the poor, stating, “Mission aims not only at changing the 
conditions that have created slums but also the person in the slums.”39 In the NBC 
context, reaching those on the edge of society is a huge challenge when the great majority 
of its members relate to those at the center of society—European, middle- and upper-
class, family-focused New Zealanders.  
Diversity as an Impetus for Mission 
The impetus for mission in the West also stems from the modern reality of diverse 
and increasingly fractured cultures living in the same geographic location. Taranaki has 
long been bicultural, but it is increasingly diverse and multicultural. Moynagh describes 
this modern diversity that western churches face as follows: “a multiplicity of ethnic 
groups as more people move across the globe, an ever-widening range of ages as 
individuals live longer, more rungs on the income ladder as the top pulls further from the 
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bottom, and myriad subcultures generated by pre-recession economic growth, increased 
consumer choice, more fluid identities and better communications.”40 Moynagh argues 
that this diversity means the western Church must grapple with the issue of 
contextualization and create communities where people can hear and express the gospel 
in a manner appropriate to their cultural context.41 Church no longer has the option, if it 
ever had, of relating to cultures as if it were homogenous. Contextualizing the Church is 
the attempt to be church in ways that are both faithful to Jesus and appropriate to the 
people the particular church serves.42 
Goheen suggests that the issue of contextualization is “more acute” in western 
churches, where it is “suffering from centuries of neglect.”43 He asserts that 
contextualization means wrestling with questions such as, “How can the church be 
faithful to one gospel (without falling into ethnocentrism) and embrace plural expressions 
(without falling into relativism)?” or “How can we be faithful to the gospel (without 
being irrelevant) and relevant to the culture (without being syncretistic)?”44  
Goheen, following Bosch’s discussion of inculturation,45 sees “five elements of a 
faithful approach to contextualization.”46 First, he discusses “the church at the crossroads 
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between gospel and culture.” The gospel must always be expressed in a culture,47 but a 
culture will always be at odds at some point with a faithful expression of the gospel. 
Second, Goheen contends that the “first commitment is to the gospel and the biblical 
story.” The good news is that God is working throughout history to restore all of creation. 
This story is seen throughout Scripture and most clearly revealed in the life death and 
resurrection of Jesus. For Goheen, contextualization is not primarily about applying 
universal ideas to new contexts, but rather finding ways to faithfully translate and indwell 
this story of the renewal of creation in the various cultural contexts of the world.48 There 
are of course some universal theological truths that should be expressed in some way in 
every cultural context. 49 Goheen holds that God is one, Jesus is Lord, and Jesus died on 
the cross for our sin; these things are universally true even if they need to be expressed 
differently in each context. Yet the mission of God’s story, which is seen throughout the 
whole biblical narrative, must also be contextualized.50   
Third, Goheen asserts that faithful contextualization is about “a missionary 
encounter with culture.” This involves both the “affirmation and critique” of the culture.51 
Fourth, Goheen contends that faithful contextual mission will require “discernment by 
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way of a threefold dialogue,”52 that is, a dialogue between other branches of the Church, 
relevant parts of Church history, and other modern cultural expressions of the gospel. 
This dialogue can help Christian missionaries discern blind spots, prejudices, and 
possibilities. Finally, Goheen discusses “the ongoing process of contextualization.”53 
Culture is constantly changing, and the Church will discover new “mysteries of the 
faith,” so there will never be a time when the task of contextualization in a culture is 
complete. Contextualization is also at the heart of Moynagh’s thesis that the Church’s 
mission is not a one-size-fits-all method, but many contextualized missions communities 
reaching different types of people, or “a church for every context.”54 
The Ecclesiastical Impetus for Mission 
NZ census statistics reveal that fewer and fewer people identify themselves with 
denominational religion (see figure 1.3). Goheen notes, “Today Christians in Europe and 
European-derived cultures only make up about 15 percent of the total Christian 
population.”55 In such a context, there can be little doubt that the ecclesiastical 
institutions’ impetus to do mission is partly a survival instinct rather than something 
motivated by purely theological concerns. This is somewhat helpful as it has brought 
local mission back to the top of the agenda in many churches. However, the temptation to 
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see mission simply as numerical church growth often becomes unhelpful, particularly 
when this growth ignores more comprehensive mission and discipleship understandings.  
Transfer growth, a narrow definition of the gospel, and professionalized mission 
and ministry models may all prove to be short-sighted solutions, even if they succeed in 
growing a local church numerically for a few years. Having considered the Church’s 
impetus for local missions, this chapter now discusses the literature that deals with 
missions communities, or what are often called missional communities, as a structure for 
participating in God’s mission in new contexts. 
Missions Communities as a Structure for Participating in New Contexts 
In recent years, NZ churches have responded to the impetuses for doing mission 
in a number of ways. Some have seen the problem as a lack of competent and gifted 
clergy, staff, or evangelists,56 and thus, many new staff or clergy have been trained and 
employed in the hope that mission will result. For others, mission is seen as the role of 
lay individuals as they go out into the world and do mission with their friends, 
neighbours, workmates, or community.57 For those holding this view, training individuals 
to do personal evangelism or serve in social action groups is needed. These kinds of 
churches have posted exit signs on their doors, reminding individuals, “You are now 
entering the mission field.”58 For others, the implementing mission issue is less about 
individual staff or lay people but rather a matter of restructuring the church. Those with 
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this view have restructured Sunday morning or planted new worshiping communities that 
are more “seeker sensitive.” Yet others see the implementation of new church-based 
programs for mission as the answer. In New Zealand, churches have run Alpha, Journeys, 
Mainly Music, and parenting programs as means of attracting the unchurched. Some of 
these missions initiatives have produced Kingdom fruit. However, many times the NZ 
Church’s response has been an ill-considered pragmatism and quick adoption of solutions 
from foreign situations that have not always worked in NZ contexts.  
In surveying the literature which advocates missions communities as an 
appropriate response to the imperative for mission, care must be taken to avoid copy-cat 
Kiwi pragmatism. Both Moynagh and Breen suggest that an intermediate structure 
between the church scattered as individuals in the community and a diverse multicultural 
gathered church is the missing component; this is more important than the right staff, 
trained lay evangelists, seeker services, or some other church-based program.59 Moynagh 
and Breen argue for missions communities that are not simply confined to residential 
neighborhoods and church buildings, but can be found doing mission in many contexts, 
such as workplaces, leisure or voluntary organizations, and residential communities.60  
Importance of a Corporate Mission Structure 
Moynagh begins advocating a corporate rather than individual missiology by 
quoting Lesslie Newbigin:  
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“I am suggesting that the only answer, the only hermeneutic of the gospel, is a 
congregation of men and women who believe it and live by it.” Evangelistic 
campaigns and other efforts to bring the gospel to public life are all secondary to 
this and are effective only “as they are rooted in and lead back to a believing 
community.” Jesus did not write a book but formed a community.61 
Moynagh points out that although Newbigin saw the need for a corporate mission 
structure, Newbigin takes the “existing shape of the church for granted.”62 As such, 
Newbigin’s mission structure remains contextually irrelevant for most people, because 
the structure that is most effective for implementing mission must be both corporate and 
contextually relevant. Moynagh then follows Augustine and other theologians who see 
God as working as communion in mission. It follows that “the Church as ‘communion’ or 
‘community in mission’ take its lead from the divine ‘communion-in-mission.’”63 Not 
only is God’s nature communal but humans are also essentially communal, since as 
Genesis reminds us, “It is not good for humans to be alone.” Moynagh also argues that 
community is both the “vehicle” and “goal” of salvation.64  
Moynagh sees a number of advantages of this contextual mission structure:  
 makes the church more visible;  
 makes it easier to draw in people from outside; 
 often involves small groups that can adapt more easily to a new member; 
 implants mission into the DNA of an emerging Christian; 
 involves accessible groups that can be bridges to the wider church.65 
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Similarly, in discussing the communion of the saints, Alston points to a Reformed 
understanding of the election of teams for mission when he writes, “God has always 
chosen people, set them apart and differentiated them from all the rest, not for special 
privilege but for special service in God’s kingdom. It is instructive to note though that no 
single person is referred to as a saint in the New Testament, for no one is sanctified or set 
apart alone. A Christian is never a lone ranger who rides off in lonely individualism.”66  
Although it is true that a corporate mission structure is a key for our modern 
western mission contexts, it is important that God can use individuals to do mission as 
well. The Apostle Philip’s “lone ranger” conversion of the Ethiopian Eunuch (Acts 8:26-
40) is still effective mission. The Apostle Phillip was certainly linked to the wider 
Church, but in this case he was doing mission as an individual rather than with a team.  
Are a Small Missions Communities Churches? 
Theologians have defined the true church by its practices—preaching and 
sacraments, or by its creeds—“one, holy, catholic, and apostolic,”67 or even 
eschatologically—as a future reality which is yet to come.68 However, Moynagh contends 
that defining the Church relationally “provides a richer account of the church’s 
fundamental nature.”69 He argues that small contextual churches should be considered 
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churches as long as they display “four interlocking sets of relationships: up with God, out 
with the world, in within the gathering, and of the wider church.”70  
 
 
 
Figure 3.3 Comparing Moynagh’s Four Relationships of the Church with Breen’s Three Relationships 
 
Source: Adapted from Moynagh, Church for Every Context, 108, and Mike Breen, Balancing the 
Relationships of Life: The Triangle (Colorado Springs, CO: Cook Communications Ministries, 2006). 
 
 
This emphasis on connections to the wider Church for health seems to be lacking 
from some practitioners advocating missional community, and it may be a weakness of 
many from the Baptist tradition because of the independent nature of their 
denominational churches.71 Breen sees only a triangle of three key interlocking 
relationships as necessary for those who call themselves a missional community. For 
Breen a relationship up to God, in to the missional community, and out to the world is all 
that is needed.72 Yet in practice, Breen’s missional communities have often found 
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themselves meeting with other missional communities in larger, more diverse gatherings. 
This confirms Moynagh’s assertion that close connections with a larger gathering of 
Christians—if not the wider Church—is crucial for the health of a small church. 
Moynagh states, “The smaller the gathering, the more its health will depend on frequent 
connections to the whole.”73  
It is important to see missions communities as real churches. They are not less 
important than larger churches.74 Conversely, missions communities should not see larger 
churches as an inferior model of church for the less committed. Rather what seems most 
helpful is what Fresh Expressions in the United Kingdom calls a “mixed economy,” 
where both larger churches and missions community structures are seen as having an 
important place in God’s Kingdom purposes.75 Some in the Fresh Expressions network 
use the analogy of rivers and lakes flowing into and enriching one another.76 Moynagh 
also mentions of the importance of having both “focused and connected” churches.77  
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The Homogenous Church Problem 
A common criticism of a structure that intentionally focusses on reaching 
particular unreached contexts through narrowly focused missions communities is that 
these “homogenous churches” fail to witness to a diverse, multicultural, and unified 
Kingdom, and the Church’s catholicity.78 Moynagh responds to this challenge by 
suggesting that both “focused and connected” church structures must be developed, with 
focused churches being effective in particular new missions contexts and linking to the 
wider Church, thus reflecting the Church’s unity and diversity. He writes, 
Taking focus seriously will mean that communities intending to birth a church 
will be clear about which context they are called to serve. The more specific they 
are, the better they will engage the people involved. Taking connection seriously 
may require church founders to spend almost as much time networking in the 
wider body as among the people they are called to. Establishing these networks—
if they do not already exist—will create the infrastructure for connected church. 
This could lengthen the time it takes to start a church, but will help to ensure that 
a focused-and-connected church is born. The new church will be both contextual 
and linked to the living tradition.79 
In defense of a focused and connected church, Moynagh provides six arguments:  
 It echoes New Testament practice. 
 It flows with social reality.  
 It corresponds to God’s intentions for humanity.  
 It echoes the pattern of election.  
 It anticipates the new creation.  
 It models the justice that will be found in the new creation.80 
 
Moynagh’s arguments in this area need to be carefully considered and critiqued where 
appropriate. Although much of Moynagh’s social analysis is good, he does not always 
                                                 
78 Alston, The Church of the Living God, 58-59. 
 
79 Moynagh, Church for Every Context, 180. 
 
80 Ibid., 179. 
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find strong biblical evidence for his focused and connected model. This issue is discussed 
further in Chapter 4.  
How Might a New Missions Community Be Planted? 
Moynagh contends that there are two ways a missions community (which he calls 
a contextual church) can be established. He suggests that historically, most missions 
communities have been planted with a “worship first” process, in which a group of 
missional leaders start a new worship service as soon as possible in order to attract people 
into the church. Events, courses, and small-group discipleship follow. In the past, when 
more people came from a Christian heritage, this process was often effective, and it may 
still be effective in some situations. Yet in many cases, such a process today would 
primarily result in transfer growth or perhaps encouragement for believers to return to 
more active fellowship with other Christians.81 This process often also assumes a 
“believing, behaving, belonging” order of community involvement82 (see figure 3.1).  
 
Figure 3.1 A Worship-First Journey 
Source: Adapted from Moynagh, Church for Every Context, 206. 
                                                 
81 Ibid., 206. 
 
82 Wright, New Baptists, New Agenda, 83. 
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A second way that a missions community can also be planted is through a 
“serving first” model. Moynagh suggests that this is more likely to reach those 
individuals who do not have a Christian heritage. It focuses on a particular group of 
people or significant need in the community (see figure 3.2).83   
 
 
Figure 3.2 A Serving-First Journey 
Source Moynagh, Church for Every Context, 208. 
 
The “serving first” model also has its problems in that it can be very difficult to 
shift a community that has been established around some form of service into exploring 
worship and discipleship together. Nonetheless, this process seems more likely to present 
a holistic gospel than a worship-first planting process.  
Both the worship-first and the serving-first processes assume the existence of a 
team of leaders who have been sent out and are motivated, mature, and competent enough 
to begin forming a new community. Yet this initiating team must come from somewhere. 
Perhaps Moynagh’s diagrams also need to acknowledge this important first step. 
Furthermore, integrating what Wright says about “new evangelism” stages, a serving-first 
                                                 
83 Ibid. 
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missions community might expect belonging to occur before behaving, and some 
behavioral changes to start even before believing. Moynagh’s “serving first” diagram has 
been redrawn to include these insights (see figure 3.3). 
 
Figure 3.3 An Integrated Journey  
Source: Adapted from Moynagh, Church for Every Context, 208 and Wright, New Baptists, New Agenda, 
83. 
 
Developing Leaders to Establish and Sustain Missions Communities 
Leadership expert Peter Northouse defines leadership as “a process whereby an 
individual influences a group of individuals to achieve a common goal.”84 Leadership in a 
team could therefore be described as “a process of social influence which works to 
increase the efforts of others in pursuit of a common goal.”85 This project’s common goal 
is to develop teams who establish and sustain missions communities. James Lawrence 
gives four reasons for developing leaders: first, “Leaders influence people for good or 
bad”; second, “In a time of significant cultural change [such as now] the leader’s job is 
                                                 
84 Peter G. Northouse, Leadership: Theory and Practice, 7th ed. (Thousand Oaks, CA: SAGE 
Publications, Inc, 2015), 7. 
 
85 Justin Bariso, “In Search of the Definition of Leadership,” Inc.com, accessed January 26, 2016, 
http://www.inc.com/justin-bariso/in-search-of-the-definition-of-leadership.html. 
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more complex”; third, “People rarely go beyond their leader”; and fourth, there is a 
“shortage of people [in the church] willing to step forward to lead.”86 Moynagh writes, 
“The leader can be described as pioneer, church planter, founder or go by some other 
title. Whatever the label, a new contextual church has to be led by someone—usually 
with a team.”87 Wright states, “Christlike leadership is not opposed to service; it is a form 
of service.”88 It is important to consider how to develop a team of leaders who can 
establish and sustain a missions community. 
The literature on the development of leaders for missions communities has a 
number of reoccurring themes. First, it addresses the choosing and calling of a potential 
leader. Second, it underlines the importance of a commitment to “all of life” discipleship 
in community. Third, leadership development includes the development of character and 
competency in its training processes. Fourth and finally, authors often see the best vehicle 
for training as the praxis or action and reflection leadership development.  
The Choice and Calling of a Potential Leader 
While some missions leaders sense God’s calling and organically start new 
missions communities without the encouragement of others, very often the calling 
process has elements of being encouraged into leadership by those who see potential for a 
person to be a missions community leader. Breen has three filters he uses when deciding 
who he will encourage to train for leadership of a missional community. The first filter 
                                                 
86 James Lawrence, in Greene and Cotterell, Let My People Grow, 135. 
 
87 Moynagh, Church for Every Context, 229. 
 
88 Wright, New Baptists, New Agenda, 118. 
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addresses character and calling, the second considers readiness and availability, and the 
third relates to the person’s ability to lead mid-sized groups. 
Breen’s first filter asks questions of the potential leader’s character, capacity, 
chemistry, and calling.89 This stage of the filtering process is unrealistic and managerial 
rather than biblical. For example, it does not appear that Jesus recruited the disciples on 
the basis of the great chemistry he had with them and they had with each other. Breen’s 
second filter focusses on a person’s readiness and availability for missions community 
leadership. He looks for people who score at least 80 percent on this readiness and 
availability chart, reproduced in figure 3.4. This second filter also seems somewhat 
idealistic and unrealistic for most situations. Perhaps Breen has an especially large pool 
of potential leaders to choose from. On the other hand, however, my own experience of 
trying to train people who were not ready or available has caused me to consider that 
some sifting of potential leaders is wise. Lastly, Breen suggests a strategic filter that asks 
if the person has the potential to lead twenty to fifty people—what he calls an “L50” 
leader. He suggests that if the person is one who seems to naturally gather a group, this is 
one way to assess this potential. For Breen the twenty to fifty number is about leading a 
missions community that is small enough to care for people but also large enough to dare 
to do effective mission.90 
                                                 
89 Breen, Multiplying Missional Leaders, location 1452. 
 
90 Ibid., 364. Breen suggests at least twenty people are required for “healthy, vibrant, sustainable 
mission.” 
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Figure 3.4: Readiness and Availability Chart 
 
Source: Breen, Multiplying Missional Leaders, location 1662. 
 
While Breen puts the emphasis on a mentor’s choice of potential leaders, 
Moynagh discusses a potential leader’s “identity voyage,” which becomes a sense of call 
to lead a new missions community (see figure 3.5).91 The leader’s self-selection takes 
place when the person considers whether he or she has the kind of identity that could lead 
a new missions community. This process is influenced by prayer, thinking about one’s 
current ecclesial identity, and thinking about one’s identity when with family, friends, 
and workmates. Moynagh emphasizes an internal processes of selection while Breen 
emphasizes external selection by an experienced mentor/practitioner. 
                                                 
91 Moynagh, Church for Every Context, location 6130. 
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Figure 3.5 The individual’s identity voyage.  
 
Source: Moynagh, Church for Every Context, 226. 
 
Ultimately, some combination of external and internal selection of leaders is 
probably most helpful. The Johari Window quadrant, originally developed by 
psychologists Joseph Luft and Harrington Ingham in 1955, suggests that there are some 
parts of a potential leader’s personality that only he or she can know and others that only 
an experienced observer can see.92 As Christians we also believe that God knows the 
whole person and calls those best suited to lead mission in particular contexts. While 
more mature people are more self-aware, even the most mature person will still have 
blind spots in terms of his or her own leadership capacities, maturity, and the realities of 
the tasks required. An experienced mentor may be unaware of some aspects of a person’s 
character while being able to see some blind spots they cannot see themselves.93  
                                                 
92 Business Balls, “Johari Window Model—Helpful for Personal Awareness and Group 
Relationships,” accessed January 27, 2016, http://www.businessballs.com/johariwindowmodel.htm.  
 
93 For example, Phil discussed one outstanding missional leader who he originally tried to 
discourage from leadership. Crawford interview. 
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Figure 3.6, Johari Window Model Including Prayer 
 
Source: Adapted from “Johari Window Model - Helpful for Personal Awareness and Group Relationships,” 
accessed February 23, 2016, http://businessballs.com/johariwindowmodel.htm#standard-copyright. 
 
 
One’s theological heritage has a bearing on processes for the calling and choice of 
new leaders. A Presbyterian might consult elders, thus the external processes are 
important. A Baptist may find Moynagh’s discovery of one’s own identity more 
attractive, while the Pentecostal might be more likely to concentrate on the importance of 
prayer in the calling of new missional leaders. There are strengths and weaknesses in all 
these approaches, and some combination of all three is a prudent way forward. 
A Commitment to All of Life Discipleship in Community 
Much of the literature of practitioners and practical theologians agrees that 
development of a missional leader cannot happen independent of a commitment to “all of 
life” discipleship in community. Greene and Cotterell assert that the sacred-secular divide 
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“has had a devastating impact on . . . our mission and our living.” 94 This divide sees 
some parts of our lives as important to God, such as “church, prayer meetings, social 
action, Alpha . . . but says other parts are at best neutral: work, school, college, sport, arts, 
leisure.”95 Moynagh quotes Bryan P. Stone, who writes, “The prevailing emphasis in our 
time on technique and effectiveness must be subordinated to a greater emphasis on holy 
virtues, acquired and formed with the fellowship of the Holy Spirit.”96 Breen points to the 
need for discipleship to be a more integral part of missional leadership training than it has 
been for most church leaders: “Let’s be quite clear. In the Western church, there are very 
few leaders in churches, but there are lots of managers. What we desperately need are 
more leaders whose lives and ministries look like the life and ministry of Jesus.”97 
Breen begins his discussion of the importance of “all of life discipleship” by 
stating, “The truth about discipleship is that it’s never hip and never in style because it’s 
the call to come and die.”98 He then goes on to outline how character development must 
be done alongside competency development in a learning community.99 He also discusses 
the fact that he has seen many potentially effective missions leaders become ineffective 
because they have not participated in all of life discipleship. Breen suggests that 
                                                 
94 Greene and Cotterell, Let My People Grow, 17. 
 
95 Ibid 
 
96 Bryan P. Stone, Evangelism after Christendom: The Theology and Practice of Christian Witness 
(Grand Rapids, MI: Brazos Press, 2007), 45, as quoted in Moynagh, Church for Every Context, 202-203. 
 
97 Breen, Multiplying Missional Leaders, 311. 
 
98 Ibid., 452. 
 
99 Ibid., 483. 
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becoming an effective missions leader requires reprioritizing the commonly accepted 
Christian covenants with God, family, work, and mission, as well as revaluing and 
redistributing our use of resources. He contends that we need to redistribute these 
“capitals” in spiritual, relational, physical (time and energy), intellectual, and financial 
areas.100 Breen writes about a missions community as being a family on mission, pointing 
to the need to be together often and do life and mission together, both in structured and 
unstructured ways, not just once a week.  
Breen is not alone in seeing all of life discipleship as crucial. For some, this 
commitment to all of life discipleship is worked out in some form of new monasticism or 
missional order. For others, a deeper level of accountability is worked out in a neo-
Wesleyan band or modern form of catechesis.101 The Reformed doctrine of sanctification 
developed by John Calvin backs this emphasis on the need for all of life discipleship.102 
However we should not forget other lessons the Church has learnt from its history. The 
Pelagian and Donatist controversies are reminders that the pursuit of morality and the 
desire for sanctified leadership can be taken to unhelpful extremes.103 The Church should 
not deny the reality of sin which persists even in leaders.104  
 
                                                 
100 Ibid., 2002-2159. 
 
101 Greene and Cotterell, Let My People Grow, 58–69 and 85. 
 
102 Alston, The Church of the Living God, 33. 
 
103 Ibid., 58, 80. 
 
104 Wright, New Baptists, New Agenda, 37. 
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Action and Reflection Leadership Development 
Most literature suggests that missions leaders are best developed in a praxis (that 
is, action and reflection) pedagogy, rather than simply lecturing potential missions 
leaders in a situation that is separated from the contexts they will face as they attempt to 
plant missions communities. This is not to say that giving information in lecture style has 
no place, but rather that information is best assimilated in the midst of related actions, 
and that true understanding also develops through doing.105 Breen and Moynagh are the 
primary contributors to this discussion. 
Breen presents three interrelated learning processes. First is the triangle of 
information, imitation, and innovation that helps a leader birth a missions community in a 
new context.106 Second is the circle of action and reflection, in which he includes 
observation, reflection, discussion, planning, accountability, and starting a new action.107 
The third process is the four-step square containing the following steps: I do, you watch; I 
do, you help; you do, I help; and you do, I watch and cheer.108  
Similarly, Moynagh suggests that action-based learning is critical in a complex 
and unpredictable world.109 He states that although mechanistic planning and goal setting 
may be required by a denomination when making an investment in a new missions 
                                                 
105 Moynagh, Church for Every Context, 285. 
 
106 Breen, Multiplying Missional Leaders, 1717. 
 
107 Ibid., 1781. 
 
108 Ibid., 1752. 
 
109 Moynagh, Church for Every Context, 283-298. Moynagh assumes a whole team of leaders will 
be developing in their leadership of a missions community. 
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project, the requisite vision, strategy, and timescale rarely works out as planned.110 More 
“playful” experiments, some of which fail and some of which succeed, may ultimately be 
more helpful in discovering direction for missions communities.111 The effective leader 
may be the person who can learn to experiment and play with various possible paths, not 
being discouraged by the failures but encouraging the signs of missions life.112 Ongoing 
conversations inside the missions communities leadership team can also set directions 
along the way. An effective leader will allow these conversations to take place and listen 
to the various views, rather than sticking rigidly to a preset plan.113  
For Moynagh, this action and reflection process is best seen as one of looking 
forward and looking back.114 Looking forward is about not being constrained by past 
experiences, but recognizing that kingdom initiative can come from the future. He 
suggests imagining the future is required before testing the viability of this vision. This 
looking forward can also help leaders plan for the next steps and keep a fresh vision.115 
Leaders also need to learn to look back, learning from a repeating spiral of experience, 
exploration, reflection, and new actions.116 Moynagh suggests that milestone reviews can 
                                                 
110 Ibid., 284. This was certainly my experience when trying to plant small missions communities 
in rural Taranaki.  
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114 Ibid., 287. 
 
115 Ibid., 289. 
 
116 Ibid., 290. 
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provide a tool for continuous planning that looks back and looks forward to discern the 
leading of the Spirit.  
For Moynagh, this action and reflection process is worked out in a leadership 
community, while Breen’s action and reflection tends to focus more on the individual 
leader’s character and skill development, although this still happens in a learning 
community which he calls a leadership “huddle.”117 There is a valid place for both 
individual leadership development and the development of the whole team’s leadership.  
 
Conclusion 
Some insights from earlier in this project are underlined by the literature on the 
development of missions leaders.  Moynagh and Breen are clearly drawing on some of 
the modern adult education theories and models considered in Chapter 2. They also 
describe much of what Wellington YFC mentors described about the way leaders were 
developed in a Kiwi context thirty years ago. These YFC leaders also recounted stories of 
developing missions leadership in community, through action and reflection, passionate 
“all of life” sacrifice, and dealing with lifestyle matters. The next chapter considers what 
the Bible says about developing leaders who establish and sustain missions communities 
for unchurched contexts. 
 
                                                 
117 Breen, Multiplying Missional Leaders, 83. 
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CHAPTER 4 
 
A THEOLOGY FOR DEVELOPING MISSIONS LEADERS WHO START AND 
SUSTAIN NEW MISSIONS COMMUNITIES 
 
This chapter considers a theology for developing leaders for the work of missions 
communities. The first section discusses a biblical view of mission, and how missions 
communities are one of several types of churches. This chapter then considers how Jesus 
and Paul trained people for mission using modeling, verbal teaching, and guided and 
independent practice. Finally, this chapter isolates a few key curricula found in the New 
Testament that are important in training leaders who can start and sustain missions 
communities. These key curricula include learning to practice personal and communal 
spiritual disciplines, learning to work in and value a leadership team, bi-vocational and 
non-professional models of ministry, incarnational living, contextualizing the gospel, and 
learning the necessity of cruciform leadership for mission effectiveness. 
Biblical Views of Mission 
This section considers biblical explorations of where missions communities fit 
within bigger picture of God’s church and mission purposes. Several types of churches 
are acknowledged here, including centrifugal and centripetal mission, edge and center 
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communities1 that relate to one another, and focused and connected structures. These 
issues are crucial in training leaders who must learn to relate appropriately to the world 
and the wider Church.  
Being Missional Is Both Centrifugal and Centripetal 
My theological studies have already shown that mission happens as Christians go 
out to participate with God in his mission of transforming all brokenness. It also happens 
as God’s people participate in God’s life together and become an attractive witness and a 
foretaste and sign of the coming kingdom. Some missional literature2 seems to polarize 
people into two supposedly conflicting camps. We are asked to choose between 
attractional church or missional church, maintenance or mission, the center or the edge, 
or being centripetal or centrifugal. Given the Western Church’s tendency over the last 
fifty years to use most of its resources for the maintenance of attractional churches, or 
centrally focused, centripetal programs and services, it is understandable that many 
writers react by encouraging their readers toward mission at the opposite pole. However, 
the Scriptures are not necessarily “either/or” on these issues. Furthermore, it is important 
that the word “missional” should not necessarily be seen as only applying to the 
centrifugal, edge, or what this project defines as the “missions” pole.  
                                                 
1 The words “edge” and “center” are used as adjectives throughout this project to mean 
communities/churches that are on the edge of the mainstream, and those that are at the center of the 
mainstream, respectively. 
 
2 Michael Frost and Alan Hirsch, The Shaping of Things to Come: Innovation and Mission for the 
21st-Century Church (Peabody, MA: Hendrickson Publishers, 2003), 9, 41-42. 
 97 
The Scriptures see all of what Old Testament Israel and the New Testament 
church is and does as missional. In both Old and New Testaments, God’s people are 
called and blessed to be an attractive witness or light in the way they live (Ps 67:1-3; Is 
42:6, 49:6: Mt 5:14; Phil 2:15; 1 Pt 2:9).3 God’s people are sanctified and progress in 
becoming who they are as individuals (1 Cor 6:11). As such, each individual Christian 
has a missional witness. However, as these sanctified ones join with others in each locale, 
they together form a sanctified temple that God inhabits and also uses as a missional light 
in that place. Demonstrating loving “one another” relationships4 within the Christian 
community is part of being missional (Jn 13:34-35). Worshiping the Father in Spirit and 
truth (Jn 4:23) is part of being missional. Caring for poor and vulnerable Christian 
brothers and sisters (Jesus followers) who suffer and struggle (Mt 25:31-46)5 is also part 
of the people of God being missional.  
Yet going to the nations with the gospel and participating with God to restore 
what is broken outside the existing limits of the people of God is also part of being 
missional (Is 66:19; Mt 28:19; 2 Cor 10:16). Scripture speaks of some people, like Paul 
                                                 
3 Christopher J. H Wright, The Mission of God: Unlocking the Bible’s Grand Narrative (Downers 
Grove, IL: IVP Academic, 2006). 
 
4 The New Testament's “one another” statements are practiced within the Church but are a witness 
to the surrounding world. See Brian Hathaway, Living Below with the Saints We Know! Strengthening 
Those Congregational Relationships (Auckland, NZ: N-Joy Publishers, 1996), 196-198. 
 
5 Most recent commentators see this passage as applying to Christian messengers who are poor, 
vulnerable, and suffering within the Christian community. See for instance R. T. France, The Gospel 
According to Matthew: An Introduction and Commentary, Tyndale New Testament Commentaries 
(Leicester, UK: Inter-Varsity Press, 1985), 354-358; Frank E. Gaebelein et al., Matthew, Mark, Luke, in 
The Expositor’s Bible Commentary, Vol. 8 (Grand Rapids, MI: Zondervan, 1984), 518-523; Craig S 
Keener, Matthew, The IVP New Testament Commentary Series 1 (Downers Grove, IL: InterVarsity Press, 
1997), 360-362.  
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(Rm 1:1; Gal 2:7), being called to work at the edges of the current Church and participate 
with Christ in his desire to reconcile all things (Col 1:20). The Scriptures also see these 
centrifugal, edge, or what this project calls “missions” activities, as part of God’s 
missional purposes.  
Centre and Edge, Need Each Other 
Both centripetal and centrifugal mission poles rely on each other for their 
continued survival. The center and the edge need each other.6 The center church has 
resources to encourage sanctification, maintain helpful forms of worship and fellowship, 
and it attempts to be an attractive missional light for the surrounding community. Those 
sent out in teams to participate with God in developing new edge missions will often 
come from this nurturing, maturing center mission rather than coming from other edge 
missions. Paul often started his edge missions by training those he found who had been 
raised within this Scripture-respecting, God-conscious, Jewish context.7 It is interesting 
to consider that the Father sent Jesus to Israel, not the more academic, powerful, and 
well-connected Rome, to find workers to train. Furthermore, as mentioned above, the 
center may be the place where edge missionaries who are struggling, suffering, and in 
need find they are cared for, supported, and helped back into ministry (Mt 25:31-40, Phil 
4:10, 20). Many experimental edge missions will not survive forever. When edge 
                                                 
6 Duckworth interview. 
 
7 So Timothy had a Jewish heritage of faith through his grandmother and mother (2 Tim 1:5), 
Priscilla and Aquila were Jews native of Pontus Acts 18:2). In Acts 18 Paul starts his work in the 
Synagogue and only when rejected does he leave to teach in the lecture hall of Trannus (Acts 18:8-9).   
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missions come to an end, the relationship with the center church is critical for the 
continued survival of those who have been involved at the edge.8 
However, the center also needs the edge. The edge will produce new growth, life, 
and challenges for reform when the older, larger, more institutional center seems to have 
lost its ability to reproduce and reform itself. So as this project suggests, we must train 
teams of leaders and send them out to participate with God in new missions ventures. 
Over time some edge missions will grow and become established missions, or churches. 
This is not wrong, but rather it is almost inevitable for edge missions that are growing 
and maturing in areas open to gospel transformation.  
The Homogenous Church Issue in Scripture 
At times, the central established Church can expect people to emulate its form of 
witness, ignoring the context, maturity, and experience of edge missions. One example of 
this may be the issue of homogenous growth. Some church leaders9 argue from passages 
such as Galatians 3:28 that it is always wrong to express the gospel among one particular 
cultural or social group. These leaders argue rightly that “we are all one in Christ,” but 
they often then go on to say that our structural life and witness must always display social 
and cultural diversity. Yet this seems to take the situation of a large, mature, well 
established church as normative, even for new edge missions.  
                                                 
8 Paul’s relationship with the Antioch church is also illustrative. Antioch was clearly his base for 
his three mission journeys. In Romans 15:24-28, the language suggests that Paul saw the Roman church as 
the potential base for new mission into Spain. 
 
9 Michael Moynagh and Philip Harrold, Church for Every Context: An Introduction to Theology 
and Practice (London: SCM Press, 2012), 169-170. 
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In contrast to this, homogeneity and muti-geneity can be seen at different stages 
of a church’s life cycle. This is seen both in the early Church and in the modern Church. 
When Peter goes to Cornelius’s house (Acts 10:23-48), an edge church is established that 
day by the Spirit. Peter’s participation in what God was doing is small and homogeneous, 
compared to the established Jerusalem church, which contained various Jewish groups, 
Greek speaking and Hebrew speaking, rich and poor, and a diverse network of house 
churches who sometimes met together at the temple and supported one another. The new 
Caesarean, Gentile form of church clearly troubled some within the Jerusalem church for 
other reasons (Acts 11), but the Jerusalem Christians did not enforce their own more 
established and diverse10 structure on the small, new edge church.11  
On the other hand, there may well be a biblical problem present when a small, 
rather homogenous mission community becomes a large established church, without 
beginning to display a social and cultural diversity reflecting the larger more diverse 
context with which it now has contact. A growing, mature church should display 
kingdom diversity in some way. Such a church should at least be happy to associate with 
other Christian communities with different social and cultural backgrounds, as the new 
Caesarean church did with the Jerusalem church. One way to deal with a mission’s need 
                                                 
10 Although the Jerusalem believers were all circumcised, they were culturally diverse in many 
other ways. 
 
11 At another level, the Jerusalem church was a very homogenous Jewish expression of the gospel. 
In fact, all evidence points to this Jewish homogeneity. They were all Jews, with some Greek speaking and 
others Hebrew speaking (Acts 6). It was Paul who broke out of this and said that converts did not have to 
be Jews, but they could remain Gentiles (which is Paul’s main point in the book of Galatians). 
Paradoxically, this Jerusalem church’s Jewish homogeneity would soon become a problem for the new 
edge Gentile churches. 
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to show contextual relevance and kingdom diversity is Moynagh’s “focused and 
connected” structure of house churches and central churches.12  
Is a Focused and Connected Structure the Biblical Norm? 
Moynagh, following Gehring,13 argues that during New Testament times, the 
church in each city existed in two forms. First, there were smaller groups which often met 
in homes (house churches). Moynagh explains that these groups were likely to be 
relatively homogenous, since different parts of a city tended to attract different cultural 
and social groups,14 just as happens in many modern cities.15 The evidence for Paul’s 
churches meeting in homes is widely accepted.16 Undoubtedly, the house church leaders 
knew of other house church leaders in their city and were able to meet together when 
required (Acts 20:17-18). There is ample New Testament evidence that house churches 
shared letters, leaders, and that members knew each other and moved around the house 
churches in a city.17  
                                                 
12 Moynagh and Harrold, Church for Every Context, 171. 
 
13 Roger W. Gehring, House Church and Mission: The Importance of Household Structures in 
Early Christianity (Grand Rapids, MI: Baker Academic, 2009), 173. 
 
14 There were eighteen ethnic quarters in Antioch. Moynagh and Harrold, Church for Every 
Context, 21. 
 
15 Ibid.  
 
16 Eckhard J. Schnabel, Early Christian Mission (Downers Grove, IL; Leicester, UK: IVP 
Academic, 2004), 1301-1306. 
 
17 For example, John Mark appears in Peter’s Letters (1 Pt 5:13), Acts (Acts 12:25), and Paul (Col 
4:10: 2 Tm 4:11)). Silas/Silvanus appears in the letters of Peter (1 Pt 5:12), Paul (2 Cor 1:19). Mark wrote 
his Gospel and was a traveling companion of Paul, restored in Colossians 4. Luke writes Luke-Acts, and 
the “we” passages put him together with Paul (Acts 16:10-17, 20:5-15, 21:1-18, 27:1-28:16). Christian 
tradition puts John in Ephesus after Paul.  
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Second, Moynagh contends that there were city-wide combined meetings of the 
various house churches. However, although it seems likely that early house churches met 
with each other at various times and for various reasons,18 the actual New Testament 
evidence for a regular combined house group structure is relatively small. Peter’s one off, 
withdrawal from table fellowship with Gentile believers “in front of them all” (Gal 2:14) 
does not necessarily prove that a regular, combined house group structure existed.19 
However, in 1 Corinthians 14:23 there is better evidence for a combined structure when 
Paul says, “when the whole church meets together.” Fee writes, “This implies that all the 
believers from all the house churches met together in some way.”20 This does not in itself 
prove that a combined house group structure existed in all Gentile cities where Paul had 
planted churches. However, further tentative evidence for the whole church meeting 
together comes from Romans 16:23, where Gaius is hospitable to the “whole church.” 
Commentator Thomas R. Schreiner asserts that it is most likely that Gaius “provided a 
place for the meeting of the entire assembly. Gaius was obviously a man of some wealth 
to support the church in this way.’21  
                                                 
18 It is possible that house churches may have met with people from other house churches for 
events such as births, weddings, funerals, women’s meetings. Mark Keown, interview by author, April 5, 
2016. 
 
19 This is in contrast to statements by Moynagh and Harrold, Church for Every Context, 21. The 
“all” may refer to Barnabas and the Jews who have come from Jerusalem, rather than a combined house 
church meeting. It might also mean there was a combined meeting where some sat with Gentiles and others 
with Jews. The text is not clear either way. 
 
20 Gordon D. Fee, The First Epistle to the Corinthians, 1st ed. (Grand Rapids, MI: Wm. B. 
Eerdmans Publishing Co., 1987), 683. 
 
21 Thomas R. Schreiner, Romans (Grand Rapids, MI: Baker Academic, 1998), 808. 
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On balance, it seems there is good evidence that the Jerusalem church met in their 
homes and at the temple (Acts 2:46), and it seems quite likely that Paul’s house churches 
in Gentile cities were also beginning to find ways of meeting together in a combined 
house group structure.22 Thus, Moynagh is probably correct in finding a pattern of New 
Testament churches meeting in a hybrid structure of small and combined groups, at least 
in some cities.23 Although biblical evidence for this hybrid structure is limited, it seems 
sufficient. Even if the great majority of meetings were in separate house churches, these 
churches were networked and sometimes met together.  
Although this New Testament hybrid pattern is descriptive rather than prescriptive 
for our modern missions structures, it can help us see how to avoid some of the dangers 
of homogenous discipleship in small groups by making sure that these groups are also 
meeting at least occasionally with the wider Church in some way. The relationship with 
the wider Church is important. It also shows that small, relevant, edge expressions of 
church are important in God’s purposes alongside larger, multicultural, missional 
expressions of church. Some edge missions will stay small and may only serve a group of 
people for a short period of time. Other edge missions may lead to larger, contextually 
relevant, socially diverse, center, or even institutional forms of church in time. 
                                                 
22 Several factors may have worked against house churches meeting together regularly in Gentile 
cities. First, persecution was likely to become more of a danger at regular, larger, more public gatherings. 
Second, we do not know the size of the churches in the various cities and cannot be sure that Christians had 
access to buildings large enough to accommodate all the house churches in a city. A combined structure 
could have hired a larger building as Paul did for his lectures in Ephesus (Acts 19:9), but this would incur a 
cost that a combined house church might not want to pay on a regular basis. 
 
23 Moynagh and Harrold, Church for Every Context, 171. 
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Furthermore, the impetus for mission should mean that the center church continues to 
send teams back to the edge.  
Jesus Training His Disciples 
Jesus chose twelve disciples whom he called to follow him and so become 
“fishers of people” and “apostles” (that is, sent ones or missionaries). The disciples are 
chosen by Jesus for this training; they did not choose their own rabbi. In many ways they 
were “unlike students at the time.”24 Schnabel points out that “the view that Jesus had 
untutored disciples is a romantic and entirely unwarranted one.”25 Jesus’ disciples almost 
certainly could read and some may have been able to take written notes as Jesus taught.26 
Jesus’ Approach to Training 
Jesus trains these twelve disciples to lead communities participating in God’s 
mission. In the gospels, it seems that Jesus spent much of his time involved in this 
training task. Sometimes Jesus is alone in prayer (Lk 5:16), is involved in ministry 
without the disciples (Jn 4:7), or is accommodating large crowds of people (Mt 13:1-9). 
However, it seems that most often a smaller group of disciples, whether the seventy-two, 
the twelve, or the three (Peter, James, and John) are with him and are learning from him 
                                                 
24 Schnabel, Early Christian Mission, 227. Assuming the traditional views on New Testament 
authorship, two of the twelve wrote gospels (Matt, John), two wrote letters (Peter and John), and John also 
wrote Revelation. John and Peter astonished the Sanhedrin in Acts 4. Some were also able to write in a 
second language. Matthew was a tax-collector, a profession requiring significant skill. The preaching of 
Peter in Acts demonstrates literary skill. The twelve engaged with Scripture as the basis of their Jewish life 
and then as Christians.  
 
25 Ibid., 278.  
 
26 Ibid. 
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as he models kingdom life and mission.27 Some of the disciples whom Jesus spent so 
much time training did not survive temptation (Judas) and persecution (James). Many of 
the disciples spent the first years after Jesus’ ascension focused on mission to Jews and 
ministering to the central Jerusalem church, yet most of those Jesus trained came to 
understand that mission at the edge was part of God’s plan. Persecution also had a part to 
play in sending the disciples to the edge and ministering as Jesus had predicted in Acts 
1:8. 
This project is focused particularly on training teams of leaders for missions 
communities at the edge of larger, central churches. As we read the Acts account of the 
early Church, we see some of the twelve disciples trained by Jesus focused more on 
sustaining the existing missional center in Jerusalem. God still had to break open their 
missions understanding. Mark Keown argues that the Jerusalem church’s cosmology was 
limited to a mission centered on Jerusalem, rather than an expansion of edge missions, 
right up until the time of the Jerusalem Council in Acts 15.28 Nonetheless, various forms 
of edge missions began to emerge as the Spirit moved God’s people out to the edges to 
do mission even as the twelve disciples stayed in Jerusalem. In Acts 8, Philip is involved 
in edge mission when he goes to Samaria, and then follows the guidance of the Spirit to 
speak to an Ethiopian eunuch. In Acts 10, Peter enters the home of a Gentile and 
participates in a new non-Jewish form of conversion. This new Gentile cultural 
                                                 
27 In Matthew 1-9, Jesus is traveling with the disciples and they are observing. At the end of 
Matthew 9, Jesus asks the disciples to pray for workers. Then in Matthew 10 they become the workers. 
 
28 Mark Keown, interview by author, January 29, 2016. 
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expression of the gospel, which does not involve a conversion to Jewish customs, is then 
at least partially accepted by the central Jerusalem church in Acts 11.29 Thus Peter 
becomes one of the first to begin to understand that God is establishing new gospel 
communities even within Gentile cultures. Finally, in Acts 15 the Jerusalem church more 
fully understands that the mission of God has a cosmic scale which transcends their 
cultural religious traditions.   
This openness to edge missions was seeded by Jesus’ training process, which 
constantly opened the twelve and the seventy-two to new missions possibilities. Although 
Jesus’ missions training focused mostly on Israel (Mt 15:24),30 it did not focus primarily 
on political, economic, and religious centers in Jerusalem or other large centers.31 Jesus’ 
missions training often happened at the edges, among tax collectors and sinners, lepers, 
prostitutes, Samaritans, and small-town Galileans. Jesus limited his operations to the area 
of Israel, especially Galilee/Judah. He sent the apostles and the seventy-two into Israel’s 
small towns. The parable of the great banquet in Luke 14:15-24 speaks of going to the 
byways. Commentator Darrell Bock contends that this speaks of “Gentile mission.”32 
After his resurrection, he commissioned them (Mt 28:18-20; Mk 16:15-16; Lk 24:46-49; 
                                                 
29 Keown asserts that this Cornelius incident was probably an anomaly in terms of the Jerusalem 
church’s understanding of mission. He says the true cosmic nature of the gospel is not really understood 
until after the Jerusalem Council in Acts 15.  
 
30 Jesus did also minister in non-Jewish areas, such as Tyre and Sidon and the Decapolis (Mk 
7:31).  
 
31 Jesus seems to have avoided Sepphoris and Tiberius, two other large urban centers where there 
is no record of Jesus doing ministry. Jesus avoided centers of power and focused instead on the edges 
among the poor and marginalized. 
 
32 Darrell L. Bock, Luke (Baltimore: Baker Academic, 1996), 1268. 
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Jn 20:21-22; Acts 1:8) to go to the “world,” having told them that the gospel must be 
preached to “every nation” (Mk 13:10; Mt 24:14). Jesus thus prepares those he is training 
to accept, and at times be involved with, edge missions on a more cosmic scale.  
Jesus’ Four Modes of Training 
Jesus trained the disciples for mission, and especially mission at the edge, in at 
least four modes: modeling, verbal teaching, guided practice, and independent practice. 
First, Jesus was constantly modeling what it meant to be involved in God’s mission. 
Often this mission model was at the edges and in broken places rather than among those 
who considered themselves good and great. Second, Jesus often taught verbally about 
God’s Kingdom mission and this training often extended beyond what religious Jews saw 
as the mission of God to save Israel. Third, Jesus invited his disciples to participate in his 
new missions and guided his disciples as they practiced what they had seen and heard. 
This was training by guided practice, again often at the edges of society, with edgy 
people and in broken situations. Fourth, Jesus sent the disciples out to participate in 
God’s kingdom mission where he was not physically present. Yet even in this 
independent practice mode of mission training they were learning to be guided and 
empowered by God’s Spirit and they reported back and reflected with Jesus on what had 
happened (Lk 10:17-19). In the first instance this independent practical mission 
experience was within Israel (Mt 10:5-7) but at the end of his earthly ministry Jesus 
extended this practical mission participation to all the earth (Mt 28:16-20; Mk 16:15-16; 
Lk 24:46-49; Jn 20:21-22; Acts 1:8 ).  
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The first mode of missions training, modeling, is present even in the relationship 
between Jesus and his Father. In John 5:19 Jesus says, “Very truly I tell you, the Son can 
do nothing by himself; he can do only what he sees his Father doing because whatever 
the Father does the Son also does.” Jesus models his mission on his Father’s mission (Jn 
5:17, 21, 30). In the gospels Jesus calls those who would be trained as missionaries to 
“follow me” (e.g. Mt 4:19, 10:38; Mk 2:14, 10:41; Lk 5:27, 9:59). The Greek words for 
follow (especially akaloutheo), often mean to “imitate, model, or follow as a disciple.”33 
To “follow” is only occasionally limited to the more literal “come after, or move behind” 
definition in the gospels.34 When Jesus asks the twelve to “follow me,” he is not simply 
inviting them on a long walk. Although modern readers often hear Jesus’ “follow me” 
phrase as a call to conversion (often to a new belief system), the first hearers would have 
heard the “follow me” call as a call to imitation, modeling, and discipleship.  
In the ancient world, modeling and verbal teaching were fused. So, a father taught 
a son in the workshop by what was said and done. A mother taught her daughter by 
working alongside her, modeling and explaining. The separation of modeling from 
teaching in some of today’s western institutions is a somewhat modern phenomenon. 
Jesus teaches the disciples by modeling and teaching. The observation of Jesus’ mission 
                                                 
33 Walter Bauer, A Greek-English Lexicon of the New Testament and Other Early Christian 
Literature, 3rd ed., ed. Frederick William Danker (Chicago: University of Chicago Press, 2001), 36-37. 
 
34 Horst Balz and Gerhard Schneider, Exegetical Dictionary of the New Testament (EDNT), 3 
Volume Set, English ed. (Grand Rapids, MI: Eerdmans, 1991), 1.49-52. EDNT says of akaloutheo, 
“Altogether 73 of the 90 occurrences of the vb. refer to being a disciple of Jesus.” Where akaloutheo and 
deute are concerned, they govern what follows. In context, these words are often programmatic for 
discipleship, and so what follows is a playing out of the call. Thus, there is a strong case that “following” in 
the gospels often includes not merely walking after, but becoming like Jesus by modelling and imitation. 
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lifestyle, character, and practices was foundational in the training of the disciples. Despite 
the fact that from an ancient sociological perspective the separation of modeling from 
teaching is perhaps a false dichotomy, nonetheless this separation helps modern readers 
understand the importance of both modes in the adult learning process.  
The second mode of training, verbal teaching and discussion, is also important in 
the gospels. Verbal teaching included preaching, group discussions, and one-on-one 
discussions. Jesus’ verbal teaching of his disciples is often a dialogue with both parties 
responding to questions. However, there were also extended teaching periods that were 
more monologue lectures for which the disciples were present (Mt 5-7). Teaching given 
to the crowds in the form of parables is often only explained in depth for the disciples 
(Mk 4:34). One wonders if part of the reason Jesus did not always fully explain his verbal 
teaching to the crowds was because he knew that the verbal teaching mode alone, without 
the other components of the learning process, was insufficient in bringing about real 
behavioral change (like the parable of a house built on sand in Matthew 7:26). Jesus was 
not interested in people enjoying his words; he wanted people who would participate in 
his kingdom mission. Perhaps teaching without the other modes of leaning could even be 
counterproductive in terms of getting people involved in the mission of God.  
The gospel records show the disciples being trained by the third mode, guided 
practice, often through partially successful or failed attempts to practice mission to those 
on the edges of society. In Mark 9:14-29, the disciples fail to cast out a demon, after 
which Jesus teaches them about what is required to cast out such a demon and 
demonstrates it by doing so. In Mark 9:38-41, they want to stop others from casting out 
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demons, and Jesus again corrects their mistake. Similarly, in Mathew 19:13 the disciples 
try to stop Jesus’ mission among children, another edge group.  
Guided practice also takes place in terms of faith and character development. In 
Matthew 17:14-21, the disciples again fail to cast out a demon, and Jesus identifies their 
failure in this practice as a lack of faith. At one point, Peter imitates Jesus by walking on 
water, and then sinks (Mt 14:29-31). Jesus then gives Peter some teaching about faith. In 
Luke 11:1, the disciples observe Jesus praying35 and then ask to be taught how to pray 
“just as John taught his disciples.” Peter and the disciples often fail to understand and 
practice cruciformity,36 and so Jesus has to repeat his teaching in this area (Mk 8:31ff, 
9:31ff and 10:32ff).  
We cannot be sure how much time was spent learning in this guided practice 
mode, but reading through the gospels it seems likely that the disciples spent more time 
in this mode of training than in the more formal mode of verbal teaching when it is not 
immediately linked to their current practice. Mark writes that Jesus used parables when 
teaching the crowds (4:2-4), “but when he was alone with his own disciples he explained 
everything” (4:33). It was in the context of mission training (that is, guided practice) that 
“everything” was explained.  
                                                 
35 Again, modeling and teaching are seen working side by side in the education process. 
 
36 Cruciformity refers to the often repeated scriptural notion that suffering, sacrifice, service of 
others, and denial of self is an inevitable aspect of following Christ. Self-flagellation, or self-inflicted 
suffering, should not be confused with the more biblical notion of suffering being an inevitable aspect of 
remaining faithful in the calling to participate in the mission of the suffering servant.  
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The fourth mode of training is independent practice. Schnabel estimates that it 
would have taken the twelve between one and two months to complete the practical 
assignment they were given in Matthew 10, with each team of two disciples needing to 
visit between twenty-four to twenty-six towns, spending one or two days in each place.37 
It is significant that although Jesus gives his disciples independent practice, he still sends 
them out in teams of two.  
Jesus trained the disciples by modeling, teaching, guided practice, and 
independent practice. As one looks at modern forms of missions training in the church 
and in seminary, it is encouraging to see increasing numbers of academic institutions 
integrating various forms of practical internship into their training processes. 
Concentrating on a smaller group of trainees in order to focus more on all modes of 
training might prove most effective in making missions leaders.  
The twelve disciples who Jesus trained should not necessarily be seen as a 
limiting number for this multi-mode style of training.38 There was a larger group, 
including the seventy-two, and numbers of women (Lk 8:1-3) who also traveled, 
supported, and trained with Jesus.39 Nonetheless, it is probably significant that Jesus 
focused on training just a few people intensively, choosing some and refusing others. 
                                                 
37 Schnabel, Early Christian Mission, 305-311. 
 
38 Ibid., 270. Schnabel sets out a number of reasons why twelve were chosen, none of which have 
to do with keeping numbers small for training purposes. The number of people Jesus trained for mission 
seems to have been somewhat larger. See for instance Matthias, Judas’s replacement, in Acts 1:21. 
 
39 It is interesting that it is the women who traveled and trained with Jesus who are the first 
witnesses to Christ among the disciples. They were in this sense the first missionaries. Mission to women in 
the ancient world would require women, as men did not speak to women in public in most situations (Jn 
4:27). 
 112 
Jesus’ three- to four-year40 training program seemed more interested in quality than 
quantity of graduates. Indeed, Jesus often limited his specialist training to the even 
smaller group of Peter, James, and John (Mt 17:1, Mk 5:37, Mk 14:33, Lk.8:51). Perhaps 
Jesus was less concerned with quantity because he knew that quality graduates who had 
been trained in multiple modes would start a chain reaction that reproduced more and 
more mature missionaries over time.  
There are some obvious challenges in this small intensive training model. First, It 
is difficult for a modern church to find expert mentoring trainers whose missions 
character and missions practice are of the standard required to train others. There are few 
instructors who would claim to be able to model a missional life the way Jesus was able 
to. Second, the trainer within the intensive training program must be funded. A church or 
seminary, following a preaching or lecture model, which gathers a larger number of 
people is financially viable. But a small group of people being trained more intensively to 
lead missions communities using this multi-mode pedagogy may not be able to fund a 
trainer. Third, the trainees must also fund themselves within such a time-consuming 
model of training. In a secular nation, funding is almost certainly not available from the 
government for this kind of training. These economic issues will need to be faced 
squarely by both trainers and trainees if this style of training is to flourish.  
 
 
                                                 
40 Using chronology from John’s gospel, Hoehner asserts that Jesus' ministry was between three 
and a half to three and three-quarters years long. H. W. Hoehner, in Joel B. Green, Scot McKnight, and I. 
Howard Marshall, eds., Dictionary of Jesus and the Gospels, 1st ed. (Downers Grove, IL: IVP Academic, 
1992), 119. 
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Paul’s Training and Mentoring of Missions Teams 
Paul is widely regarded as one of the early Church’s most significant mission 
leaders. He was called to do mission at the edge of the Church in new, unreached Gentile 
areas (Rm 1:5, 11:13; Gal 2:8, Acts 9:15). Paul is called and empowered by God and 
encouraged by Ananias and the Damascus church (Acts 22:10) for his edge mission 
among Gentiles.  
Paul’s first mission journey to Arabia41 happens prior to significant input from 
leaders in wider Church. However, in Galatians 1:18-19, Cephas and James spend time 
with Paul and undoubtedly encourage Paul in the mission he is involved with. Later Paul 
is encouraged into edge missions work through Barnabas (Acts 11:25, 13:2), but is soon 
involved in training others for missions. In Acts 13:5, John Mark, who is a “helper,” is in 
training, then after the split with Barnabas and John Mark, Paul takes and trains Silas on 
his next mission trip (Acts 15:36-41). In Acts 16:1-3, Paul takes and begins training 
Timothy. Paul calls Timothy his “true son in the faith,” which according to Knight is 
likely to include the idea of training.42 In Acts 18:1-3, Paul is clearly doing more than just 
living and working with Aquila and Priscilla, because by 18:18-19 they are travel mates 
                                                 
41 Schnabel, Early Christian Mission, 1032–1045. Schnabel gives good evidence that Paul was not 
simply on a meditation retreat during his time in Arabia, but rather this is his first mission journey. He may 
also have spent time contemplating the Law, even on Mount Sinai. 
 
42 George W. Knight, III, The Pastoral Epistles, The New International Greek Testament 
Commentary, ed. by I. Howard Marshall and W. Ward Gasque (Grand Rapids, MI: Wm. B. Eerdmans 
Publishing, 1999), 67. Knight sees spiritual paternity tied up with this “true son in the faith” phrase. 
However, he also says that the phrase should not be “restricted” to spiritual paternity, but may include 
“spiritual adoption and training, i.e., Paul the nurturer and Timothy the son who grows under his adoptive 
father” and even “shared faith” as well. It follows that this idea of training may also apply to Titus whom 
he also calls “true son” (Titus 1:4). 
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on his next mission to Ephesus. Staying in Ephesus, Priscilla and Aquila in turn find and 
begin the process of developing Apollos for more effective mission.  
Paul is a deep thinker and gifted teacher, and he clearly uses these strengths in his 
training of people for missions. In Acts 19:9, he rents a lecture hall and trains “the 
disciples” daily. In the Pastoral Epistles, there are examples of his considerable ability to 
train leaders in a verbal mode. Paul also wrote letters, teaching mission through his 
writing. These letters were read by a courier (Epaphroditus in Philippians, Phoebe in 
Romans, Tychicus, and others), and these couriers would then supplement the teaching. 
In this way, the missional teaching of Paul was articulated. He also sent co-workers, 
especially Timothy (e.g. Phil 2; 1 Thes 3; 1 Cor 4), who would teach on his behalf. This 
was all part of Paul’s training and demonstrates how trainees became the trainers in the 
verbal mode. 
Yet the analytical and articulate43 Paul does not simply train people verbally. Like 
Jesus, he also models mission for those he is training. In 1 Corinthians 2:2-3 and 4:9-13, 
Paul points to a cross-carrying, suffering model of ministry and mission he has given the 
Corinthians.44 Then in 1 Corinthians 4:14-17, Paul instructs them to “imitate me” (v. 16), 
just as Timothy models his ministry on Paul’s life which is “in Christ Jesus” (v. 17).45 
                                                 
43 Paul is repudiated as a speaker in Corinth (2 Cor 10:10)—something he rejects; rather, he 
chooses to preach in a particular way (see especially 1 Cor 1-2). He is clearly articulate because so many 
responded and we see his verbal skills in his letters and in Acts. 
 
44 Some argue the whole of 1 Corinthians 1:10-4:21 is premised on this cruciform understanding 
of leadership. Fee, The First Epistle to the Corinthians, 50-51. 
 
45 Gerald F. Hawthorne, Ralph P. Martin, and Daniel G. Reid, Dictionary of Paul and His Letters, 
1st ed. (Downers Grove, IL: IVP Academic, 1993), 428, 431. 
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Paul understands that people need more than teaching about the mission of God; they 
need a living, breathing model of someone involved in the mission of God to imitate.46 
This 1 Corinthians 4:14-17 passage also uses the father-son47 analogy, speaking of a 
father who has made sacrifices for his children being a model worthier of imitation than a 
guardian, who was a slave and often seen as harsh or stupid.48  
Similarly, in 2 Thessalonians 3:7-9, Paul mentions the importance of following 
his own example and imitating his own hard work and that of other missionaries who had 
served the Thessalonians. In Philippians 3:17, Paul writes, “Join together in following my 
example, brothers and sisters, and just as you have us as a model, keep your eyes on those 
who live as we do.” Futhermore, in Philippians 4:9, Paul writes, “Whatever you have 
learned or received or heard from me or seen in me—put into practice.” These examples 
suggest that modeling was not only appropriate for Jesus when he trained the first leaders 
of the Church.  
There are some dangers in this modeling mode of training, and checks and 
balances are needed so that people do not lose sight of the fact that it is Christ who is our 
ultimate model for missional life and practice. Paul may be aware of this issue when he 
states, “Follow me as I follow the example of Christ” (1 Cor 11:1). Every human model 
except Christ is flawed in some way. Furthermore, modeling or imitation need not mean 
                                                 
46 Ibid., 430. 
 
47 Paul also uses a father-son analogy in 1 Timothy 1:2 and Philippians 2:22, where Timothy is 
seen serving Paul’s gospel mission as a son serves his father. There is modeling and imitation seen in this 
serving father-son relationship.  
 
48 David E. Garland, 1 Corinthians (Grand Rapids, MI: Baker Academic, 2003), 145-146. 
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comprehensive imitation of every aspect of the trainer’s life. Paul does not expect every 
person he trains in mission to become a leatherworker.49 Nonetheless, it seems that 
imitation of the trainer is an important part of the learning process, and one that is lacking 
in some of our modern training of Christian leaders. 
As with Jesus’ training process, Paul did not only use teaching and modeling 
modes of training, but arranged for guided and independent practice also. Paul certainly 
gave trainee missionaries tasks to do and expected them to complete them to the best of 
their ability. Paul’s relationship with Timothy is the best example of this. 
In 1 Timothy, Paul is training Timothy, guiding him by letter in the Ephesus 
context. Paul particularly wants Timothy to deal with false teachers (1 Tm 1:3) in the 
church. So Paul explains how Timothy should teach (4:6-15, 5:1-2), structure (3:1-12, 
5:3-22), and behave (1:18-20) in order to help the new church survive and mature in in 
this new Ephesian (1:3) edge context.  
In 2 Timothy, Paul, the apostle to the Gentiles, continues training Timothy like a 
“son” for the mission of God in edge contexts. Timothy is practicing mission independent 
of his mentor, but guided by Paul through his letters. In this second letter, Paul repeatedly 
highlights suffering as an inevitable aspect of his own mission and Timothy’s (1:8, 1:12, 
2:3, 2:9, 2:11, 3:12, 4:5). Paul expects Timothy to model his teaching from the “pattern” 
he has learned from Paul (1:13). Paul also expects that Timothy will pass on his teaching 
to others who will in turn teach others (2:2). Paul encourages Timothy to work hard at the 
                                                 
49 Hawthorne, Martin, and Reid, Dictionary of Paul and His Letters, 430. 
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teaching skill (2:15). Timothy’s life and teaching are to be based on trustworthy models, 
including Paul himself (3:15) and the Holy Scriptures (3:16-17).  
Outside of 1 and 2 Timothy, Paul gives Timothy independent practice 
responsibilities. One of these is serving as a courier for money, freeing Paul for more 
preaching (Acts 18:5). Paul also sends Timothy to check on churches in hopes he will 
return with encouragement (Phil 2:19). Timothy goes as a team with Erastus on a mission 
into Macedonia (Acts 19:21-22, 20:4). Paul speaks of Timothy as his co-worker (Rm 
16:21), son (1 Cor 4:21), and brother (2 Cor 1:1) whom Paul sends to preach the gospel 
(2 Cor 1:19), strengthen and encourage God’s people (1 Thes 3:2), and teach and model 
the way of Christ and Paul’s way of life (1 Cor 4:17) to new believers. These various 
illustrations show how Paul expected his trainee to be involved in guided and 
independent practice. 
Many pastors spend a significant part of their week preparing for Sunday morning 
teaching. Significantly less time is spent in modeling and/or providing guided and 
independent practice related to doing edge missions. As a pastor, my hope is that my 
congregations would practice edge missions all week wherever they are living and 
working. In recent years, many Bible colleges and seminaries have changed their adult 
learning modes of teaching. The PCANZ Presbyterian denomination in which I trained 
has now moved to an internship model of training ministers. However, the default 
training mode in many churches is still the sermon or video lecture. 
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Some Biblical Curricula for Missions Leadership Training 
The size limitations of this project restrict outlining a comprehensive biblical 
missions leadership development curriculum, but this section highlights some key areas 
that are vital for making progress in training leadership teams for local edge missions. 
First, the Scriptures reveal missions trainees learning personal and communal spiritual 
disciplines resulting in guidance, empowerment, and character transformation. Second, 
trainee mission leaders were trained to value and be able to work on leadership teams. 
Third, trainee missions leaders in the Scriptures often had time and energy to serve 
through learning bi-vocational and non-professional models of ministry. Fourth, trainee 
leaders were able to reflect on specific missions contexts with the help of the wider 
Church. Fifth, trainee leaders learnt the necessity of cruciform leadership for missions 
effectiveness.  
Learning to Practice Personal and Communal Spiritual Disciplines 
The disciples learnt about the spiritual disciplines from Jesus. They learnt these 
disciplines as they watched Jesus, were taught by Jesus, and were asked to participate in 
Jesus’ spiritual practices. In Mark’s gospel, Jesus spends time in silence and solitude (Mk 
1:12-13). The disciples see Jesus go off early in the morning to pray and then decide to 
move ministry locations as he is guided by the Father (Mk 5:35-39). They learn that Jesus 
has practiced fasting (Matt 4:2), and they learn when it is appropriate to fast (Mk 2:18-
22). They realize they are powerless to do effective ministry without prayer (Mk 9:29). 
They go with Jesus to the synagogue (Mk 6:2; Lk 4:16) and the temple (Mt 26:55; Lk 
21:37-38) for corporate worship and teaching. In the Garden of Gethsemane, the disciples 
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are invited to participate with Jesus in prayer, and they learn they are powerless to resist 
temptation without prayer (Mt 26:40-41).  
In the gospels, the spiritual disciplines are not laws that restrict mission (Mk 3:1-
6), but they are channels through which the Holy Spirit’s guidance and grace can flow in 
order that Jesus and his followers might participate in the mission of God.50 Richard 
Foster states that some Christians believe that only God can transform us and therefore 
we have no part in the process, while others believe that transformation is all within our 
power. Foster explains, “We do not need to be hung on the dilemma of either human 
works or idleness. God has given us the Disciplines of the spiritual life as a means of 
receiving his grace. The Disciplines allow us to place ourselves before God so that he can 
transform us.’51   
 Scripture also shows Paul modeling and encouraging the use of the spiritual 
disciplines. Paul is guided on a number of occasions by revelations and visions which 
were almost certainly linked to his prayer life (1 Cor 12:1; Acts 16:9; 18:9). Paul prays 
and encourages others to pray in profoundly missional ways (Rm 1:10; Eph 6:18-20; Col 
4:2-4, Rm 15:30; 2 Thess 3:1–2). Paul visits the synagogues and the temple (Acts 18:4; 
19:8; 21:26). Paul gives instructions for regular gathered worship (1 Cor 14:26-33). Paul, 
like Jesus, models, teaches, and encourages people to participate in personal and 
                                                 
50 This is particularly an emphasis in Luke and Acts, e.g. Lk 3:21, 6:12-14, 22:41, Acts 3:1-2, 
4:23-31, 9:10-19, 10:1-48, 12:1-18, 13:3, 14,23. 
 
51 Richard Foster, Celebration of Discipline: The Path to Spiritual Growth (London: Hodder and 
Stoughton, 1984), 7. 
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corporate spiritual disciplines, which release guidance and grace for participation in the 
mission of God.  
Learning to Work In and Value a Leadership Team 
In a number of ways, Jesus trained his disciples to value and be able to work in a 
leadership team. Jesus’ ethical teaching of his disciples in the Sermons on the 
Mount/Plain are targeted at teamwork in many instances (e.g., teaching on relationships 
in Matthew 5:21-37, 7:1-6). His training was done communally, not individually. Jesus 
spent time living with the trainee team, modeling what it was like to follow him in “all of 
life” discipleship, and giving practical assignments completed with at least one of the 
other team members (Lk 10:1). When squabbles erupted in this learning community, they 
became team training experiences (Mk 9:33). If there is some truth in the “medium being 
the message,”52 then Jesus’ team training medium was a message in itself. We are not 
certain how much time the disciples spent at home with their extended families during the 
three- to four-year training process; certainly they seem to have visited their own 
hometowns (Mt 8:14; 13:53-58) reasonably regularly. Yet it seems much time was spent 
in the learning community, and much of this time involved learning to value and work in 
a team. We have no detailed evidence regarding the size of the teams that the twelve 
disciples used in their early church missions, yet given Jesus team training methodology, 
it seems likely that they would have continued to work and train workers in teams. 
Schnabel believes that after the ascension of Jesus, the twelve stayed together as a team 
                                                 
52 Marshall McLuhan and Quentin Fiore, The Medium Is the Massage, 9th ed. (Corte Madera, CA: 
Gingko Press, 2001). 
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working in Jerusalem for up to twelve years, with persecution and planning leading these 
apostles out into international missions by AD 41-42. Others reject the non-canonical 
evidence for this as unreliable.53 
Paul also worked in a team and trained others in a team environment. Schnabel 
writes, “Of the approximately 100 names that are connected with Paul in the book of Acts 
and in the Pauline letters, thirty-eight people are coworkers of the apostle.”54 Andreas J. 
Kostenberger asserts that of those “associated with Paul in mission,” fifty-five were men 
and seventeen were women.55 For some of these people, there is evidence that Paul had a 
hand in training them.56 To begin with, Paul often trained his team members by working 
or ministering alongside them (Timothy in Acts 16:1-5; Aquila and Priscilla in Acts 18), 
but as time went on Paul increasingly left trainees, or sent them off, to work with others 
in church planting and sustaining projects. When imprisoned, Paul had little option but to 
                                                 
53 Schnabel, Early Christian Mission, 519–533. 
 
54 Ibid., 1425. 
 
55 Andreas J. Kostenberger, “Women in the Pauline Mission,” in Peter Bolt and Mark Thompson, 
eds., The Gospel to the Nations: Perspectives on Paul’s Mission (Downers Grove, IL; Leicester, UK: 
InterVarsity Press, 2001), 225. 
 
56 We have biblical evidence especially for Timothy and Titus, whom Paul sees as being like his 
sons (1 Cor 4:17; Phil 2:22; 1 and 2 Tm, Tit 1:4). Sons were commonly trained by their fathers in the 
family business. Mark is rejected from Paul’s mission team for a time for being unwilling to follow Paul’s 
lead in some undisclosed area (Acts 12:25, 15:37, 2 Tm 4:11). This suggests that Paul saw Mark as 
someone who required training but who, for a time at least, was unwilling to be trained. The evidence that 
Paul trained Priscilla and Aquila is based on the fact that he worked alongside them leatherworking, and 
then traveled with them in Acts 18:2, 18:18-19, and left them to continue to do mission in Ephesus. So it 
seems likely that Paul was passing on what he had come to understand of the mission of God to this couple. 
Priscilla and Aquila, in turn, are seen training Apollos for more effective mission in Acts 18:24-25. The 
time Luke spent with Paul seen in the Acts “we passages” also suggests that Paul was involved in training 
Luke for mission. In Philippians 4:1-3, we see Paul training Euodia and Syntyche, his co-workers who have 
a disagreement with each other, and in Philemon we have another example of Paul training a “worker” 
(v1). 
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send teams or individuals (Phil 1:13, 2:19; Col 4:3, 4:8) and to encourage and strengthen 
existing leadership teams. Paul did not see all the necessary gifts for successful mission 
as residing in one trained leader, but rather in a team of leaders.  
In Ephesians 4:11-16, Paul sets out some of the range of ministry gifts he saw as 
necessary for a team of people involved in growing and maturing a church.57 Hirsch 
points out that much of our modern seminary training and ministry practice has focused 
on teaching and pastoring ministries, while Paul also sees value in those with 
“evangelistic, prophetic and apostolic ministries.”58 In the modern western church, 
pastor-teachers become the norm, rather than people who might have more external, 
missions-focused ministries.  
Learning Bi-Vocational and Non-Professional Models of Ministry 
Jesus taught his disciples “supported” and “un-supported” forms of mission and 
ministry. In Luke 10:4, the seventy-two disciples are sent off to the towns of Israel and 
are to rely on the support of those among whom they will be doing mission. But in Luke 
22:36, the disciples must take their own support if they have it. It could be that these two 
passages simply reflect changing social situations, with a growing resistance toward 
Jesus’ message requiring less reliance on the hospitality of hearers. It is also possible that 
the Luke 22 passage asks a greater level of maturity on the part of the disciples; they are 
now closer to the end of their period of training, and a greater sacrifice is now asked of 
                                                 
57 As with other gifts lists, these “ministry gifts” are not necessarily exhaustive. 
 
58 Alan Hirsch and Tim Catchim, The Permanent Revolution: Apostolic Imagination and Practice 
for the 21st Century Church, 1st ed. (San Francisco, CA: Jossey-Bass, 2012). 
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them. A third possibility is that now that the lesson of God’s provision has been learnt, 
the disciples can now be self-supporting if they have the means. Some combination of 
these factors might also explain the reasons for becoming self-supporting.  
The disciples were at least partially self-supporting while training. They picked 
grain from crops (Mk 2:23). They went fishing (Lk 5:6; Jn 21:6) and probably sold some 
of the fish.59 Some of the disciples were well off and would have contributed to the 
common purse. Matthew, “the tax collector” (Mt 10:3), may have had significant 
financial resources which he contributed to the common purse, since tax collectors were 
some of the best paid workers in Israel.60 We know that some of the wealthy women who 
traveled with Jesus and the disciples also contributed generously to the common purse 
(Lk 8:3).  
In the decade after Jesus’ ascension, when the twelve remained in Jerusalem 
ministering to the Jerusalem church, it seems they were often supported by the church for 
their ministry (1 Cor 9:4-6). However, after this period the twelve were dispersed. If the 
disciples’ training was often a self-supported venture,61 then it is possible that as the 
twelve were dispersed in mission outside Jerusalem, they would have been open to being 
self-supporting where appropriate.62 Jesus critiques unjustly expensive professional 
                                                 
59 James and John came from a family that owned a boat and employed people. Schnabelconcludes 
that “they were not poor.” Schnabel, Early Christian Mission, 267. 
 
60 Ibid., 278. 
 
61 For example, the feeding of the five thousand also fed the disciples with twelve baskets left over 
(Mt 14:20). 
 
62 We have no biblical evidence for this happening. However, there are instructions in the Didache 
on how to deal with traveling itinerants. These include chapter 12:3, “If the visitor is a traveler, assist him, 
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ministry in passages such as Mark 12:38-44, where he talks about expensive clothes and 
food consumed by the teachers of the law. Then in Mark’s next paragraph, Jesus points 
out that these temple professionals were at least partly funded by bankrupt widows (Mk 
6:44). Jesus pointed these things out to his trainees because he did not want his disciples 
to see mission as just another profession leading to respect and wealth. Yet, he also 
“commanded” (NIV) or “directed” (NASB) that “those who preach the gospel should 
receive their living from the gospel” (1 Cor 9:14), a direction that Paul often refused to 
take advantage of himself. Thus the training practices and directions of Jesus seem to 
leave open both supported and unsupported ministry options. 
Paul was a self-supporting missionary as a leather worker63 (1 Cor 9:15; Acts 
18:3), and it seems that many of Paul’s missions teams had self-supporting missionaries. 
Priscilla and Aquila were leatherworkers with Paul (Acts 18:3). Luke, the highly 
educated physician, may have even practiced his profession, being paid for his work, 
even alongside Paul’s supernatural healing ministry in Acts 28:8-9. Barnabas, Paul’s co-
                                                 
so far as you are able”; 12:4, “But he shall not stay with you more than two or three days, if it be 
necessary”; 12:5, “But if being a craftsman, he wishes to settle up with you, let him work for and eat his 
bread”; 12:6, “But if he has no craft, according to your wisdom provide how he shall live as a Christian 
among you, but not in idleness”; 12:7, “If he will not do this, he is trafficking upon Christ” or, “he is a 
Christ-peddler”; and 12:8, “Beware of such men.” The Didache also says in chapter 13:1-2 that the “true 
prophet” and “teacher” “desiring to settle among you {is worthy of his food}” and 13:3-4, “should be 
supported with first fruits of the harvest as were Old Testament priests.” Didache: The Teaching of the 
Twelve Apostles, trans. J. B. Lightfoot, accessed October 6, 2016, http://www.earlychristianwritings.com/ 
text/didache-lightfoot.html. 
 
63 Schnabel, Early Christian Mission, 1449. It seems that Paul remained self-supporting, but on 
occasion accepted patronage—in the case of the Philippians and Philemon. He did so when the people in 
question gave freely out of love and not with the expectations of Greco-Roman patronage—which would 
mean he was obligated to reciprocate. Further, he did not take money from people when he ministered to 
them. So, he refused patronage in Corinth and Thessalonica, and there is no evidence that he took money in 
Philippi while he was there, although when he left, he accepted their gifts. He also relied on gifts when in 
prison, as did all prisoners in the ancient world, where one had minimal provisions at best. 
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worker, was self-supporting in 1 Corinthians 9:6. It seems that particularly in mission-
pioneering situations, Paul saw it as inappropriate to ask for money or to find a patron 
among those to whom he was attempting to bring the gospel.64 Paul also refused money 
in situations where accepting money might come with strings attached.65 At other times, 
gifts from a mature church meant Paul was able to devote himself completely to his 
missionary work (Acts 18:5).  
It is not hard to see applications in our modern western situation where church 
attendance and finances are often declining, and public cynicism about money-motivated 
Christian professionals is increasing. Furthermore, the multiplication of small missions 
teams who start new missions in new contexts will soon dry up if missions leaders all 
need to be funded by central churches. In our modern western missions context, where 
the financial resources of existing supporting churches are often decreasing and the need 
for multiple missions ventures is increasing, a rediscovery of bi-vocational mission is an 
option that needs to be considered. For many trainee leaders, this issue will need to be 
faced alongside lifestyle choices. Expensive new homes in popular areas, new cars, and 
other consumer goods will not often be an option for the NZ mission leader who is bi-
vocational. Unless leaders have significant time and energy to do mission, they are 
unlikely to make inroads into new edge contexts where the gospel is needed. It is almost 
impossible to be effective in a mission situation if you are already working forty-five to 
                                                 
64 Ibid., 1450. 
 
65 Ibid., 1451. 
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sixty hours a week to pay for an expensive66 western lifestyle and are exhausted from 
existing work and family commitments.67  
It is often still inappropriate today to ask or expect new gospel contexts to be the 
source of one’s funding for a missions project in the short term or even longer. 
Furthermore, paying one person to lead a new missions project can still come with strings 
attached and can mean that a team becomes over reliant on one person. Yet the bi-
vocational option also requires significant sacrifice and is by no means an easy option. 
Bi-vocational mission seems to have been an option which Paul’s mission teams were 
trained to consider, alongside receiving support from more established and mature 
churches when appropriate and available.  
Living Incarnationally and Contextualizing the Gospel 
Often through the agency of the wider Church, God sends out a missions team (Jn 
20:21; Acts 13:2). Just as Jesus was sent out by the Father, leaving his heavenly dwelling 
to live among people, so God sends missions teams to enter new contexts to participate 
with him in new missions. Learning to contextualize the gospel begins in leaving an old 
context and entering the new. Effective mission requires spending significant time in the 
context one is hoping to see transformed by the gospel. In John 1:14, Jesus’ incarnation is 
                                                 
66 In some places in New Zealand, where people need to work long hours simply to pay for budget 
accommodation and food, a bi-vocational option may need to be supplemented with other options in order 
to release time and energy needed for mission. Communal living arrangements for the sake of mission are 
another possible money- and time-saving option. At times other non-church-based sources of funding may 
be available that do not cause patronage issues. 
 
67 It is important to note that for some people their workplace is their primary place of witness. 
However, a missions project has the advantage of being a part of a community witnessing to the gospel, 
rather than what is often witnessing as an individual in a workplace.  
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revealed and becomes a model for future mission. Incarnational living68 in new contexts 
results in new expressions of the gospel appropriate to that new context.  
In Acts 15:2, Paul, Barnabas, ‘and some of the other believers’69 bring their 
concern for a new Antiocihan Gentile church expression of the gospel to the wider 
Church. In this new mission situation, an issue arises regarding whether or not it is 
necessary for the Gentiles to be circumcised in order to be saved. Paul, Barnabas, and 
“some other leaders”70 took this concern to the leaders of the more established church in 
Jerusalem, and together they decided that circumcision was not a requirement for all 
believers. As leaders from the new and established churches discussed their traditions 
(Acts 15:5), experiences (Acts 15:7-9), and looked at the Scriptures (Acts 15:16-19), they 
did theology together. Paul, Barnabas, and the other (trainee) leaders thus submitted 
themselves to the wisdom of the wider church community in order to test their 
understanding of what the gospel might look like in a new cultural context.  
Discerning the difference between an appropriate and inappropriate expression of 
the gospel continues to require the wisdom of the wider church community. This is a key 
skill for leaders of new mission communities to develop. In practice, this could be a 
                                                 
68 People like John Stark would prefer that the word incarnational and the theological 
understanding of the incarnation is reserved for what Christ did rather than being applied to what 
missionaries do in entering new contexts in attempts to participate in the mission of God. See John Stark, 
“The Incarnation Is About a Person, Not a Mission,” The Gospel Coalition, accessed October 6, 2016, 
https://www.thegospelcoalition.org/article/the-incarnation-is-about-a-person-not-a-mission. 
 
69 Darrell L. Bock, Acts (Grand Rapids, MI: Baker Academic, 2007), 494-495. Bock makes no 
attempt to identify these “other believers,” but the fact that they were “appointed” by the church makes it 
seem likely that they were at least trainee leaders in the Antioch church. 
 
70 As they were appointed by the Antioch church and Paul was happy to take them on the journey, 
it seems likely that they were at least potential or trainee leaders. They may have already been reasonably 
mature leaders. 
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matter of learning to interact with the wider Church by learning to read and understand 
what those in the wider Church might say about a particular contextual issue. It might 
mean being willing to take contextual issues to an oversight committee that includes 
people with mature theological insight. It will mean encouraging trainee team leaders to 
understand some of the lessons that have been learnt by the wider Church in areas such as 
hermeneutics, mission history, and theology. This contextualization issue has already 
been discussed in the previous chapter and is a well-studied issue in many mission 
publications.  
One problem is that although the insights of contextualization have often been 
applied to overseas missions, the western Church has often been blind to its own need to 
contextualize the gospel appropriately.71 The unquestioned assumption may be that 
“everybody can fit into our congregation” or even that “whatever is accepted in our 
culture should also be accepted by our church.” Sometimes western churches are blind to 
their own subtle rejection of other cultures. They may have “circumcision” expectations 
in areas such as socio-economic identity, worship style, language, or what are considered 
to be moral behaviors. On the other hand, western churches can also unthinkingly accept 
cultural values and behaviors of their own or other cultures without doing the hard work 
of doing theology with the wider Church. 
 
                                                 
71 Michael W. Goheen, Introducing Christian Mission Today: Scripture, History and Issues 
(Downers Grove, IL: IVP Academic, 2014), 30. 
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Learning the Necessity of Cruciform Leadership for Missions Effectiveness 
Peter’s confession at Caesarea Philippi in Mark 8:27-30 is a hinge point in the 
training of the twelve in Mark’s gospel. Before this point in the gospel, Jesus has been 
training the disciples to participate in God’s mission via a string of kingdom-revealing 
miracles, exorcisms, sermons, and discussions. But at Caesarea Philippi, Peter finally 
recognizes the Messianic identity and so Jesus “began to teach them that the Son of Man 
must suffer many things and be rejected” (Mk 8:31). Not only does Jesus say that he will 
suffer, but he also explains that “whoever wants to be my disciple must deny themselves 
and take up their cross and follow me” (Mk 8:34). This cruciform mission requiring 
imitation is taught by Jesus but misunderstood by the disciples three times in three 
chapters (Mk 8:31-33, Mk 9:31-32, Mk 10:32-34). This repetition points to the cruciform 
message being both crucial in the discipleship curriculum and difficult to learn.  
Paul also makes the link between suffering and effective mission for his trainees. 
In Philippians 1:12-14, Paul writes that his chains have actually advanced the gospel and 
brought courage to his followers to proclaim the gospel. Further on in Philippians 1:29-
30, he states, “For it has been granted to you on behalf of Christ not only to believe in 
him, but also to suffer for him, since you are going through the same struggle you saw I 
had, and now hear that I still have.” In Philippians, Paul teaches cruciformity by word 
(e.g., Phil 1:29; 3:10), his own model (Paul’s chains, Phil 1:12-14, and suffering example, 
Phil 3:17), and by pointing to Christ as the ultimate example of cruciformity (Phil 2:8). 
If we are to train mature, persistent missions leaders, then it is vital that 
cruciformity be part of the curriculum. The cruciformity issue will need to be modeled, 
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taught, and faced head on as situations arise in new missions communities. Many of the 
previous curricula mentioned above has an element of cruciformity. Putting in place 
spiritual disciplines will often require dying to other habits, and learning to value a team 
will mean learning to die to aspects of our pride, self-sufficiency, and individuality. A bi-
vocational lifestyle will often have significant costs in terms of reduced income and the 
resulting change of lifestyle. Finally, learning to do mission contextually will mean 
learning to die to what may often be cherished traditions and lifestyles. 
 
Conclusion 
This chapter has considered a biblical view of mission, and how missions 
communities are one of several types of churches. Jesus and the Apostle Paul are 
excellent examples to follow, as they trained people for mission using modeling, verbal 
teaching, and guided practice, and independent practice. This chapter also presents key 
curricula, such as practicing personal and communal spiritual disciplines, serving on a 
leadership team, bi-vocational and non-professional models of ministry, incarnational 
living, contextualizing the gospel, and the importance of cruciform leadership for mission 
effectiveness. 
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CHAPTER 5 
 
A STRATEGY FOR DEVELOPING MISSIONS LEADERS 
 
Before moving to discuss strategic issues, we need to briefly summarize what was 
learnt in theological studies in Part Two regarding developing leaders for missions 
leadership teams. Following this summary, six strategy goals are presented, along with 
ideas for how to accomplish these goals at NBC. The chapter closes with a discussion 
regarding leadership, specifically how to find and recruit trainees and mentors. 
Theological Learning about Developing Missions Leadership Teams 
The impetus for developing missions leadership teams has several aspects. 
Theologically, mission is about participating in God’s mission to restore all brokenness. 
This mission has both centripetal and centrifugal aspects. A larger western church often 
seeks to be an attractive missional witness in all it is and does together. However, in the 
current western, post-Christendom, secular humanist, socially diverse, and 
ecclesiastically declining context, a larger church often becomes irrelevant or overly 
enculturated. New contextualized missions teams need to be sent out to the edge of the 
current church to appropriately witness to the gospel in this needy environment.  
 133 
Contextualized missions may begin as homogenous groups, but in time these 
groups should seek to model unity and diversity by interacting with other churches or 
missions and by integrating different cultural and sociological groups in their own 
structure. It is important that new edge missions have good relationships with more 
central, well established missional churches for a number of reasons. First, team members 
for new edge missions often come from an established central church. Second, sustaining 
this relationship can lead to diversity and unity rather than homogeneity being modeled to 
those outside the church. Third, a central, more established church community can be the 
place of support and healing that is desperately needed by disciples involved in edge 
missions where suffering, hardship, and failed experiments are inevitable. Fourth, many 
edge missions will end after a few years; when this happens, a good relationship with 
larger, central forms of church are important to the survival of those who were involved 
in the edge mission. Finally, this relationship can in time challenge the center, established 
church to reform its own culturally and contextually inappropriate practices as new, more 
culturally and socially faithful expressions of the gospel are discovered.   
In order to start new missions communities, teams of leaders are required who can 
participate with God in bringing the gospel into new areas that need to be transformed. In 
an ideal situation, these leaders will be both called and chosen, they will be open to “all 
of life” discipleship, and they will have time and energy available for a praxis style of 
learning. In the Scriptures, we can see both Jesus and Paul training their missions 
leadership teams in at least four modes. First, Jesus and Paul modeled what they wanted 
leaders to learn themselves. Second, they verbally taught their trainee leaders what they 
were modeling. Third, they gave opportunities for trainees to practice what they had seen 
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and heard with a mentor guiding, encouraging, and critiquing them as they practiced 
mission. Fourth, they were sent off into periods of independent practice, but in teams 
with at least one other leader. It is interesting to note that these modes of training 
integrate well with what modern education theorists teach about adult learning. 
Furthermore, our YFC Wellington case study also showed that developing a team of 
leaders did not simply happen in a classroom environment, but occurred through a praxis, 
action, and reflection model that again included modeling, verbal teaching, guided 
practice, and independent practice.     
The missions leadership curricula that Jesus and Paul taught in these four modes 
included many issues involving the trainee leaders, spirituality, relationships, lifestyles, 
and skills. Trainees were taught to practice personal and communal spiritual disciplines. 
They learnt to work in and value a leadership team with its diversity of ministry skills and 
gifts. They also learnt to value and relate to other believing communities. They learnt 
about how ministry could be funded either in bi-vocational or supported lifestyles, and 
they began to develop knowledge and skills around incarnational living and 
contextualizing the gospel. Lastly, the curricula included frequent modeling, teaching, 
and even experience of cruciformity as an inevitable aspect of participating in the mission 
of God.  
Contextual and theological understandings—of the need for edge missions, the 
relationship of missions teams to the established Church, and the modes and key curricula 
used in training missions teams—inform a new strategy for developing teams of missions 
leaders. The hope is that the goal of developing teams of missions leaders might result in 
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the planting and sustaining of new, transformative missions communities that participate 
in the mission of God. 
Strategy Goals for Developing Leaders for Missions Teams 
There are six strategy goals for developing teams of missions leaders who plant 
and sustain communities reaching gospel needy contexts. These six goals need not 
necessarily be undertaken sequentially. However, these goals will need to be worked on 
in the course of developing teams of missions leaders. 
A first goal is to teach and enthuse the whole NBC community and potential 
leaders regarding local missions teams and missions leadership training. Teaching will 
focus on the importance of the mission of God, the place of both centripetal and 
centrifugal mission, and the plan to train teams of leaders who can actively participate 
with God in new edge missions communities alongside NBC’s more centralized mission 
emphasis. Teaching the necessity of cruciformity in mission and contextually appropriate 
incarnational mission will also be necessary in pointing out the real cost of becoming 
involved in these kinds of missions teams. 
A second goal is for NBC leadership to discern the missions calling of potential 
leaders in order to gather those who are appropriate to train for local missions leadership. 
Although some people may want to join a leadership team, not everybody is appropriate 
for reasons explained in Chapter 3. However, NBC does want to encourage those who 
seem called and have an openness to being trained. Potential leaders need courage, time, 
and energy to put into practicing appropriate lifestyles and ministry plans. They also need 
a growing sense of calling to work with God in particular missions contexts.  
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A third goal is to help a team of trainee leaders develop character, spirituality, 
relationships, skills, and lifestyles that are appropriate for participation in the missions 
leadership team and the contexts being reached. The situation of each person being 
trained will be different; thus, the changes of behavior required to become effectively 
involved in a missions leadership team will be different for each person. When people 
sense the call to go overseas to take part in a missions leadership team, they recognize 
that this will involve significant lifestyle changes and sacrifices. The reality is that 
becoming effectively involved in a leadership team that transforms a gospel-needy 
situation here in North Taranaki will also require significant lifestyle changes. Time, 
energy, money, and possessions will need to be reinvested in the new missions 
community by each developing leader. A change to a bi-vocational lifestyle is one way 
that this goal might be expressed practically for some trainee leaders. This bi-vocational 
possibility will be used as an example of how this project’s training model might work 
out in practice in the next section of this chapter. 
A fourth goal is for teams of leaders and mentors to identify a specific gospel-
lacking context that their team will attempt to reach. The North Taranaki context needing 
transformation with the gospel may be an unreached immigrant group of people, a broken 
environmental context, a situation of injustice where a team of leaders can work with 
God to bring justice, a group of people with health or addiction issues in need of care or 
healing, or a neighborhood that needs to be transformed by the gospel. The context the 
team feels called transform might already have a group serving in that area of 
brokenness. In this case, it may be appropriate to have a team of trainee NBC leaders join 
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this group and bless what God is already doing, rather than starting a new group that may 
be seen as being in competition with the existing initiative.  
A fifth goal is that missions leadership teams relate appropriately to the wider 
Church practicing giving and receiving relationships and avoiding patronizing or 
independent relationships. Patronizing relationships that seek to control rather than serve 
can occur when a sending church resources a new missions project and expects certain 
unrealistic outcomes, church involvement, cultural expressions of the gospel, or 
patronizing levels of reporting and accountability. Independence can occur when 
missions leadership team members fail to recognize the importance of being a part of the 
wider Church, its resourcing, and its more centripetal mission strengths. Unhelpful 
independence can also be the result of leaders becoming involved with a missions team as 
a result of being hurt by the wider Church. 
Sixth, if a missions community is to be sustainable and seed more missions, then 
another goal must be to multiply teams of missions leaders. Ideally, NBC will use pilot 
group of missions leaders to train the next generation of potential leaders, and second-
generation leaders will in time train the next generation of leaders for new missions. The 
next generation of leaders may come from within a missions community or from NBC’s 
central church community. One person cannot mentor many people in this model of 
leadership development, which involves modeling, teaching, guided practice, and 
independent practice. The goal must therefore be that missions leaders in time become 
mentors to other leaders who develop more teams of leaders. This goal is likely to take 
the longest of all six strategic goals. 
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Strategy for Developing Missions Leadership Teams at NBC 
This section considers how NBC might go about achieving the six goals set out 
above. Every church is unique, therefore the strategy goals are developed here for the 
unique context of NBC and North Taranaki. Some ideas will flourish and others will 
falter; for this reason, several ideas for each goal are presented. 
Goal 1: Teaching and Enthusing Members and Leaders at NBC 
The first goal is to teach and enthuse the church, and particularly those who are 
potential leaders, to consider becoming members of a leadership missions team. Several 
activities may help achieve this goal. Sunday morning church and Refuel1 evenings 
covering pertinent topics will enthuse some people. Topics would include biblical 
mission theology, the importance of holding to both centripetal and centrifugal mission, 
appropriate mission lifestyles, and missions training methods.   
Inviting NZ-based or overseas-based missions community leaders to come to take 
a weekend seminar would teach and enthuse some NBC members. Possible options 
include people from Urban Vision NZ, Mosaic Wellington, UNOH Auckland, and Beer 
and BBQ church Christchurch.2 Overseas missions community options include people 
                                                 
1 Refuel is a monthly leadership event for “encouraging, empowering, & equipping” those 
involved in leadership at NBC. 
 
2 A number of these groups deliberately refuse to advertise themselves using a website for various 
reasons. For leaders’ names and phone numbers, contact the author of this project. 
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such as Hugh Halter,3 Geof Vanderstelt,4 or people from England’s Fresh Expressions5 
communities. Another idea is for missions community stories and teaching to be made 
available through links to great online video teaching.6 Having a section of the NBC 
library stocked with popular books on missions communities will help some people 
understand and become enthusiastic about missions communities and leadership.7 Lastly, 
sending people to visit relevant missions community models in other parts of New 
Zealand or even overseas is another step that may be taken. 
Goal 2: Help Discern the Missions Calling of Potential Leaders 
A second goal is for NBC leadership to discern the missions calling of potential 
leaders in order to gather those who are appropriate to train for local missions leadership. 
Applying the things learnt in Chapter 3 would suggest three activities will help discern 
the missions calling of potential leaders. First, prayer is important in the sending out of 
missions leaders. In a sermon I preached at NBC several months ago on Luke 10, I 
encouraged everybody to set a daily alarm at 10.02 am to remind them to pray for God to 
send out workers into the harvest field (Lk 10:2).8 Prayer remains the best place to start in 
                                                 
3 Hugh Halter, "About Hugh,” accessed October 12, 2016, http://hughhalter.com/about-hugh.htm. 
 
4 Jeff Vanderstelt, “The Daily Jeff,” accessed October 12, 2016, http://www.jeffvanderstelt.com/. 
 
5 Fresh Expressions, accessed October 12, 2016, https://www.freshexpressions.org.uk/. 
 
6 NBC members have access to Right Now Media video at home and at church. Some of the files 
in this video library are useful for missions leadership training.  
 
7 See Michael Moynagh, Being Church, Doing Life: Creating Gospel Communities Where Life 
Happens (Oxford, UK; Grand Rapids, MI: Monarch Books, 2014). This is a more practical and readable 
version of the ideas in Moynagh’s book, Church for Every Context. 
 
8 LK10.com, “The 10:2b Virus,” accessed October 30, 2016, http://www.lk10.com/the-102b-
virus/. 
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the selection of missions leaders. Some at NBC are already praying that God would send 
out workers, and continuing to encourage people to pray may be the most significant 
aspect of the calling and selection of leaders for missions teams.  
Second, current staff at NBC, eldership, and I should begin discussing who we see 
as people who may be ready to train as missions leaders. Although Breen’s process 
mentioned in Chapter 3 may be too programmed, asking questions about a potential 
leader’s readiness and availability are still useful. The senior pastor and I have already 
had some of these discussions.  
A third aspect of discerning calling involves people making themselves available 
for training, or going through the process of accepting the invitation from leaders to 
train.9 If a person volunteers themselves for training for a missions team, then church 
leaders also need to agree that the person is appropriate for training. By integrating 
prayer, the discernment of NBC leaders, and the potential leaders own sense of calling, it 
is hoped that NBC would be able to discern the people God is calling to train for missions 
leadership teams. 
Goal 3: Developing Appropriate Character, Spirituality, Relationships, Skills, and 
Lifestyles 
Training a leader requires bringing about changes of thinking and behavior in 
areas of character, spirituality, relationships, lifestyles, and skills. The constraints of this 
project mean it is impossible to elaborate on how this might work out in every trainee and 
                                                 
9 See the summary of Moynagh’s self-discernment process in Chapter 3. 
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team situation. However, an example can be given to demonstrate how the leadership 
development process might work out in practice.  
As mentioned above, it is almost impossible to become actively involved in a 
missions community without changing one’s lifestyle. There will be costs in terms of 
time, money, energy, and possessions. Part of the job of a mentor is to help team 
members put in place appropriate lifestyle changes for the missions they are involved in. 
Helping a trainee shift to a bi-vocational lifestyle is one example of how a leader might 
put in place a change of lifestyle in order to become a more effective leader.  
Integrating what has been outlined in Parts One and Two regarding adult learning 
and the ways in which Jesus and Paul went about training their missions leaders, various 
factors may be helpful to a person for whom shifting to a bi-vocational lifestyle is 
appropriate. If the mentor is modeling a bi-vocational lifestyle, this would help the 
trainee to see firsthand the realities and rewards in terms of work and ministry time, 
money, and energy levels. A trainee could see the type of paid work situations that might 
be appropriate, how working fewer hours and earning less money has worked out in 
practice, and how the extra time and energy has been used in new missions community 
situation. This observation of a new model would offer a challenge and hopefully the 
confidence to try something new in the area of bi-vocational ministry. Some missions 
communities may in fact be modeling a bi-vocational lifestyle by having an income-
generating aspect of the ministry they are doing. A drug rehabilitation facility may 
establish small businesses as part of how both leaders and those in recovery support 
themselves. 
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The mentor might then teach how and why the early disciples, Paul, and Paul’s 
coworkers sometimes used a bi-vocational model of mission. The teaching could be 
either one-on-one or with the whole team of trainee leaders. There are several excellent 
books and articles that teach about this lifestyle change that could be used as a teaching 
resource in this area, such as Hugh Halter’s book, Bivo.10 
The mentor/and leadership team might then help a trainee who expresses a desire 
to explore a bi-vocational mission lifestyle by asking questions and observing together 
the person’s current employment situation and the time, money, and vocational training 
availability for mission. The mentor and team would explore the desire to have more time 
and energy available for being part of a missions leadership team. After reflecting on this 
current situation, the mentor/leadership team could help the trainee think about other 
possible bi-vocational options. The mentor/leadership team might also be involved in 
helping to think through a plan for bi-vocational mission. 
If the plan seems viable, the mentor and/or leadership team would gently 
encourage the trainee to pray and put into practice the new bi-vocational plan. This 
person/s would support, encourage, ask for updates, and offer practical advice and 
evaluation as the trainee begins to practice the new lifestyle. At this stage, the new 
lifestyle is somewhat experimental; reality checks and adjustments may significantly alter 
the plan. 
                                                 
10 Hugh Halter, Bivo: A Modern-Day Guide for Bi-Vocational Saints (Littleton, CO: Missio 
Publishing, 2013). 
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After a period of guided practice, this new missions lifestyle will either prove 
unviable or it will become a settled habitual lifestyle (independent practice) that no 
longer needs significant guidance from the mentor and leadership team.11 At this point, 
the new bi-vocational lifestyle has been learned by the trainee. This does not mean that in 
a crisis or a significant change of context, this new lifestyle need not be adjusted or even 
discontinued. However, a new leadership lifestyle has been learned, behavior is changed, 
and the leader has been developed. The leader and the team are potentially more effective 
in mission as a result.  
Goal 4: How to Identify a Specific Gospel-Lacking Context 
Discovering where a missions leadership team is called to participate with God in 
his mission is crucial. If leadership missions teams cannot identify the particular missions 
context they are called to reach, they are unlikely to develop contextually appropriate 
character, spirituality, lifestyles, and skills for reaching any context apart from the one 
they are already a part of. The team mentor may already have a particular area of mission 
that he or she is inviting trainee leaders to enter. At other times, trainee leaders may come 
to a team of leaders with a strong sense of calling to a particular gospel-needy area. 
However, when there is not a clear sense of calling to a particular context, it is important 
to try and establish this clearly.  
The following steps are useful in helping a team of missions leaders discover the 
particular context where they may be called to work. The first step is to pray that God 
would reveal his particular calling and compassion for a gospel-needy situation. Listening 
                                                 
11 See above discussion of adult learning, especially figures 2.4 and 2.6. 
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to God might involve prayer walks together in the community, reading the newspaper 
prayerfully, spending time together praying, or inviting God to speak in times of 
corporate silence. 
Second, a calling to a particular context may be discerned through taking notice of 
gospel-needy areas that team members come across in their daily lives, in community 
groups, and at work. God may guide an individual or a team through affecting people’s 
emotions; recognizing the group’s sense of compassion or concern for particular situation 
is important. Looking carefully at local statistics or doing a survey to help discover the 
felt needs in an area may also help.12  
A third step could be collating guidance given to each member of the group and 
writing this down. The team would share with each other what each team member senses 
the Spirit might be saying and looking for commonalities. It is important to write down 
ideas and promptings from everyone and continue to search until a common sense of 
God’s calling to work in a particular area emerges.  
Goal 5: How to Relate Appropriately to the Wider Church 
In order to help a missions leadership team relate appropriately to the wider 
Church, a number of attitudes and practices must be put in place. First of all, the mentor 
must relate to the wider Church in healthy ways. As discussed, a leadership team in 
training will practice what they see modeled by a mentor. This may mean that the mentor 
regularly, if not weekly, attends a church, or gives and receives from a part of the wider 
                                                 
12 Mike Breen, Multiplying Missional Leaders (Pawleys Island, SC: 3DM Publishing, 2012), 
Kindle, location 119-146. Breen tells the story of how their leadership team did a survey that showed 
picking up litter as a felt need in a community. 
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Church outside his or her own missions community. It could mean that the mentor is 
available to preach or teach or use some other gifting in the wider Church when asked. It 
will certainly involve dealing appropriately with arrogance and antagonism from trainees 
or members toward more established, larger churches. The mentor needs to see the 
established Church as a valuable part of God’s kingdom, deserving support and respect 
rather than neglect or even contempt. 
Second, the mentor should also encourage team members to stay linked to the 
wider Church. This might involve teaching on this topic from New Testament examples, 
or explaining the place of both centripetal and centrifugal mission, or using the “rivers 
and lakes” analogy.13 The mentor must consistently convey the importance of both the 
larger, established churches and the new, outreaching forms of mission.  
Third, the mentor should expect and encourage trainee leaders to stay accountable 
to one another in linking with the wider Church in some regular way. Practicing, serving, 
and linking with an established church can happen in many ways. Although a weekly 
time commitment may not be viable, the commitment should be regular so that it is not 
neglected. 
Fourth, it may be appropriate for a whole missions leadership team to regularly 
serve some part of NBC together. Simply asking NBC how they can serve the church 
monthly or bi-monthly is likely to produce good suggestions worth putting into action. 
Giving should also lead to receiving, and both the missions leadership team and NBC can 
be built up and encouraged as a result.  
                                                 
13 John Bowen, “What Is a Fresh Expression of Church?” Wycliffe College Institute, accessed 
August 9, 2016, http://institute.wycliffecollege.ca/wp-content/uploads/fresh-expressions-final.pdf. 
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Goal 6: Multiplying Teams of Missions Leaders 
The long-term goal of multiplying teams of missions leaders will happen as the 
first generation of leaders who are trained begin to train others. Rather than all training 
happening through a single centralized training program, it is envisaged that those who 
are trained will in time begin to train others. When leadership training huddles for the 
first team/s of leaders have served their purpose (probably after two or three years), then 
it may be appropriate to set up new leadership huddles which begin to train the next 
generation of leaders. It is hoped that this next generation of leaders would come both 
from those who have been reached in the new gospel-needy context/s and from those who 
seem called to train from NBC.  
It may be that a support person for those involved in training the next generation 
of leaders will need to be put in place at this point. This person might be employed by 
NBC to encourage and equip missions leadership trainers, resource and find finance for 
new missions projects, and organize combined missions leadership gatherings. It may be 
a mistake to employ a person simply as the trainer of all leaders, since this could easily 
result in a return to centralized, lecture-style training processes. Rather, it would be better 
for an employed staff person to have a job description including the role of trainer, as 
well as one providing resources and encouragement. It may not be necessary to pay such 
a person to do this role if a bi-vocational person is available. Some of the people trained 
as second generation leadership might simply slot into existing missions teams. However, 
it would also be crucial to train new teams of leaders to reach new gospel-needy contexts, 
in order for the multiplication process to continue. 
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A Strategy for Finding Trainees and Mentors 
Critical to leadership is finding the right leaders. This section discusses how to 
determine which members of NBC may be good candidates for participating in a 
missions community team. Then the role of mentor is considered as well, and the last 
section presents criteria for mentorship. 
Discerning Whom to Train 
It would be unrealistic and structurally unhelpful to have the whole congregation 
of NBC train as missions leaders. Many if not most people are probably called to focus 
their energies on NBC’s central church, take their place in its centripetal missional work, 
and continue to be involved in scattered mission in their work places, community groups, 
and families. It would also be impossible for NBC to find enough quality mentors at this 
time to train even a large percentage of the congregation for leading new missions 
communities. Jesus did not attempt to train every person of faith for a missions leadership 
team. In fact, he told at least one person who wanted to join his team of disciples to go 
home (Mk 5:18).  
Therefore, it is important to have a process of discernment regarding who to train 
first. As noted in Chapter 3 of this project, the safest process for choosing the right people 
for missions leadership training is a combination of prayer, self-assessment, and 
mentor/church leadership assessment (see figure 3.6). In order to achieve the goal of 
discerning the missions calling of potential leaders and gather those who are most 
appropriate to train, NBC could use the following discernment process. 
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First, NBC should ask people to pray that God would lead NBC to the particular 
people whom he would like to train and send in this way. Jesus spent the night praying 
before choosing his disciples (Lk 6:12-13) and told his disciples to “ask the Lord of the 
harvest, therefore, to send out workers” (Mt 10:38). God’s guidance is important in the 
choosing of appropriate people for missions training. It may be that as a result of prayer, 
certain names continue to surface, perhaps from more than one referee. Sometimes the 
people who pray end up being the people who are sent for training, and in time they 
become members of missions leadership teams (Mt 9:37-10:42; Lk 10:1-3). 
Some people may volunteer themselves and have a sense that God is leading them 
to be involved with a particular gospel-needy group. This can be another product of 
prayer. Yet it is also true that some people are not self-aware enough to recognize that 
they are not yet ready for leadership training. 
Knowledge of the personalities, gifts, and skills of people at NBC should also 
have its place in deciding which people it might be appropriate to encourage toward 
involvement in a missions leadership team. Prayer should also inform this knowledge and 
help mentors decide who should be encouraged toward leadership. Not all mentors or 
church leaders encouraged to consider joining a leadership team will sense God’s calling, 
but some will. At other times, mentors or church leaders can underestimate the suitability 
of a person for a leadership team.14 Therefore, this should not be the only aspect of the 
calling process. 
                                                 
14 Phil Crawford tells the story of a young, skinny, white home group attendee whom he tried to 
discourage from becoming involved in Wellington YFC THO leadership training because he did not think 
he was the right type of person to do the mission. However, this man ended up being a brilliant missions 
leader. Crawford interview.  
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Getting mentors to visit with potential leadership team members to ask and 
answer questions regarding expectations and availability, as well as to assess levels of 
commitment and openness to lifestyle change, will also clarify which people are most 
suitable to begin the leadership training process. These discussions can help church 
leaders begin to assess which individuals have the potential motivation, time, and energy 
to put into practice the changes required of those who can be developed for a missions 
leadership team. These discussions should also seek to discover which people have a 
growing compassion, calling, and determination to work with God in a particular 
missions context. 
Strategy for Finding Mentors of Missions Leadership Teams 
A crucial step in the strategy is that of finding the mentors who will work to 
develop teams of missions leaders. The theology and strategy outlined above requires 
mentors who are not just able to teach about missions leadership, but who can also model 
missions and be actively involved in guiding trainees as they begin to practice mission in 
new contexts. Finding mentors may be the factor that most significantly affects the 
number of teams who can be developed and sent out to practice mission.  
The mentors NBC requires for this project will ideally have the following six 
attributes related to character, experience, lifestyle, and skills. First, they need to be 
people of good character. Mentors cannot teach good character to others if they have not 
had their own character developed to a point where they have a purity of life that can 
serve, encourage, and challenge those they seek to train. Paul’s leadership lists from the 
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pastoral epistles (1 Tm 3:1–13; Ti 1:5–9) focus primarily on character, and character is 
doubly important in those who are called to train leaders.  
Second, mentors need to be people who have been and will continue to be 
involved in missions in new edge contexts. If a mentor has never worked in an edge 
situation, he or she will struggle to train those who are heading to the edge for the first 
time. Specific experience is critical. 
Third, mentors need to be people who have adjusted their lifestyles in order to be 
involved in edge missions. For instance, as noted above, for those teaching people a bi-
vocational lifestyle, it is a great advantage to be modeling the bi-vocational lifestyle. 
Because mentoring will require spending significant time with trainees and in mission, 
the mentor must be prepared to invest considerable time in this role.  
The fourth, fifth, and sixth attributes needed by mentors relate to specific skills. 
Fourth, although verbal teaching may not be the most important aspect of a mentor’s job 
description, it is still a necessary skill. Fifth, mentors need to be able to coach people as 
they practice mission. They need to be good observers of what trainees are doing right 
and wrong in order to encourage and help guide individuals and teams to do mission 
more effectively. Finally, mentors need to be people who can release those they have 
trained and send them off to new missions when that is what is best for the trainees’ 
growth and the growth of some other part of God’s mission.  
Mentoring is a skilled and time-consuming role which requires considerable 
experience and maturity. However, if NBC wants to see the development of missions 
leaders as a priority, it must identify at least a few people with the required character, 
experience, lifestyle, skills, and relational maturity for this important task. It may be that 
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people who are already active in NBC in other areas need to be released from some tasks 
they are currently doing in order to take up this important role.  
 
Conclusion 
This chapter has briefly summarized what was learnt in theological studies in Part 
Two regarding developing leaders for missions leadership teams. With this theology in 
mind, six strategy goals were presented, along with specific ideas for how to accomplish 
these goals at NBC. The qualities required for both trainees and mentors of new missions 
leadership teams were also discussed. This final chapter of this project presents the pilot 
project plan. 
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CHAPTER 6 
 
IMPLEMENTATION STRATEGY FOR DEVELOPING TEAMS OF MISSIONS 
LEADERS 
 
This last chapter begins by providing a summary of the pilot project, which will 
attempt to develop the first team or teams of leaders who are capable of initiating and 
sustaining new missions communities. The pilot project proceeds toward achieving the 
same goals as those outlined in Chapter 5 for NBC’s initial teams of missions leaders. 
First, the pilot project seeks to teach and enthuse the whole NBC community and 
potential leaders about the importance of local missions teams and missions leadership 
training. Second, the pilot project attempts to discern the missions calling of potential 
leaders in order to gather those who are appropriate to train to be part of a missions 
leadership team. Third, the pilot project seeks to help a team of trainee leaders develop 
character, spirituality, relationships, skills, and lifestyles that are appropriate for 
participation in the missions leadership team they are a part of. Fourth, the pilot project 
asks leadership teams to identify a specific gospel-needy context that their team of 
missions leaders will attempt to reach. Fifth, the pilot project attempts to have missions 
leadership teams relating appropriately to the wider Church, practicing giving and 
receiving relationships and avoiding patronizing or independent relationships. Finally, the 
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pilot project leadership team or teams seek to seed more missions leadership teams. This 
chapter provides a narrative account of how NBC is working out these strategic goals in 
practice.   
Observing and Imagining the Pilot Project Over Time 
Early in 2015, I met with, pastors and elders of NBC to discuss the desire to 
develop what was described at that time as “missional communities.” The leadership of 
NBC encouraged me to develop a project that would help the church to move in this 
direction. I explained that in order to start missional communities, a key step was the 
ability to develop teams of leaders capable of initiating and sustaining such communities. 
The leadership agreed and encouraged me to do further study regarding how NBC might 
proceed with this team leadership development goal. I then began to study the local 
community and church context for developing these missions leadership teams. As I 
studied various components—education theory, a New Zealand example of leadership 
development for missions teams, literature from modern missions theologians and 
practitioners, and what the Bible says about developing leaders for missions 
communities—I came to strategic insights, plans, and processes that were ready to be 
tested in practice at NBC. 
Before I arrived at NBC, the pastor and staff were motivated to pursue the 
development of missions communities in North Taranaki communities. Outreach 
initiatives, such as the involvement of a number of NBC staff in the local primary school, 
underline this missions openness. During the last eighteen months, pastors and visiting 
speakers at NBC have used many Sunday sermons to teach NBC about the importance of 
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being involved in the mission of God. I have been invited to preach at NBC on scriptural 
passages that speak of the importance of the mission of God and local missions, and I 
was asked to speak at several leadership training gatherings during this time. In all these 
ways, the church has been preparing to move in the direction of developing teams of 
missions leaders who initiate and sustain missions communities.  
For many months now, a number of people at NBC have been praying that God 
would send out workers from NBC to be involved in mission. In the last quarter of 2016, 
the senior pastor and I will prayerfully begin inviting potential leaders to consider being a 
part of a new group of trainee leaders who will form between one and three missions 
leadership teams working toward the transformation of up to three different missions 
contexts. One of these contexts will very likely be focused on the needs of Bell Block’s 
Puketapu School, where a number of NBC leaders are already significantly involved. The 
specific missions focus of other missions leadership teams will be discerned by the team 
or teams in the process of training.  
Each missions leadership team will have a key mentor or mentor couple who have 
had experience with missions communities in the past and have the maturity to model 
appropriate leadership to other trainee missions leaders. It is likely that I will also act as 
an advisor and mentor to one of the missions teams. Mentors are critical for training 
people by modeling what it means to be a missions leader. The number of mature 
available mentors is thus a limiting factor regarding the number of teams that can be 
established during the pilot project. It is hoped that the pilot project will train some 
people who have the potential to mentor teams of leaders. The senior pastor and I have 
identified three or four people who are potential mentors at this stage.  
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During the last quarter of 2016 or the first quarter of 2017, these pilot teams will 
meet together, and during this time the vision and goals for this project will be presented. 
This time will also focus on encouraging people to plan toward making significant time 
and energy available for one another and the new mission contexts during 2017.   
Imagining What Happens Next in NBC’s Pilot Training Process 
In February 2017 after the NZ summer holidays, the teams will meet together and 
begin the official training process. Training attempts will include modeling, teaching, 
guided practice, and independent practice as set out above. This training requires more 
than a weekly commitment to one another and the context being reached. The training 
happens in both formal and informal ways. Character, spirituality, lifestyles, 
relationships, and skills are taught by mentors, but they are also caught from mentors as 
teams spend time together in the learning community and doing mission together. The 
teams begin to discover both structured and less structured rhythms that help them relate 
to the God they worship, the missions community they are beginning to form, the context 
they are attempting to transform, and the wider Church to which they belong.  
The pilot project uses an adaptation of Mike Breen’s “Huddle” format to train the 
first leadership team once a week at a central location. Getting each team to work around 
a learning circle (see figure 2.6) for both ministry development issues and personal 
growth/development issues is a regular aspect of the training process.1 Practical plans that 
serve the various missions contexts are developed, adjusted, implemented, and evaluated 
                                                 
1 Mike Breen and Alex Absalom, Launching Missional Communities (Pawley's Island, SC: 3DM, 
2010), Kindle, location 340-346, 1690-1760. Breen discusses a learning circle process used in a structure 
he calls a “Huddle.” 
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over a period of months before a new set of plans start the cycle again. This leadership 
training circle is also used as individual team members face character, spirituality, 
lifestyle, relationship, and skill issues squarely and with accountability to each other. A 
rhythm of training uses one night a fortnight to develop and evaluate plans for bringing 
transformation to a particular gospel-needy contexts. A week later, one or two trainee 
leaders from each team take their turn to bring a character, spirituality, lifestyle, 
relationship, or skill issue to the group for processing, planning, evaluation, and 
accountability. Adaptations of Breen’s “Huddle” tools are used as a basis for this more 
formalized aspect of training missions leaders.  
Another night/day of the week each fortnight, each missions team will meet 
together to eat, have fun, and grow in community with each other. The group may watch 
a movie together, go to a sports game, go for a bike ride, or have a BBQ at a local beach. 
Sometimes those who are not followers of Jesus will be invited into these leadership team 
community building nights. One week following, each leadership team member will 
share a meal with someone outside the missions leadership team who is within the 
context that the team is trying to reach. If a team is working with a residential home for 
teenage mums, this may actually happen most nights of the week. For a team working 
with the Puketapu School, this would mean inviting teachers and school families for 
meals and BBQs. Another team may host a fish and chip dinner for local children and 
their families in the neighborhood. 
At other times during the week, each missions leadership team will be involved in 
some form of serving the context that the team is trying to reach. For example, the 
Puketapu School missions team may decide to put on a night that honors the teachers and 
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principal for their work, or they may offer a ten-week series on parenting for parents of 
school kids. Or perhaps members of this missions team turn up to help out with a school 
fundraiser. Members of this team may also be active as school board members and school 
counselors. A missions team that is working with the children and families in a particular 
New Plymouth housing area spend time each week doing things with the kids and their 
families, like fixing bikes, building tree huts, or building a go cart. A third missions team 
potentially runs a residential home for pregnant teenage mums. This would involve being 
with these expectant and new mums in whatever situations they are facing, such as 
working through relationship issues with families and boyfriends, trying to prepare these 
mums for motherhood, and organizing accommodation when the time is right to move 
on. 
Occasionally, missions teams will serve or do ministry for NBC. They might help 
with spring cleaning, provide children’s church volunteers during school holidays while 
other children’s leaders are away, or provide transportation for the youth ministry on a 
monthly roster. They may commit to attending NBC every other week and to serving the 
church on the off weeks. A missions group with lots of young children may want to 
attend NBC more frequently. In addition to these acts of service, every six months, the 
missions teams will report back to the central NBC congregation, telling stories that 
encourage and model local mission. 
By mid-2018, the potential group reaching pregnant teenage mums may have 
some young women who want to know more about following Jesus. These young mums 
might find it hard to fit into the current NBC Sunday service. A very simple alternative 
church format could be developed for these young mums. Or perhaps the Puketapu 
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school missions team does not have a worship service for the people it is serving at the 
school, but some teachers, parents, and kids have started attending NBC on a Sunday 
morning occasionally, and the Sunday service is a reasonable fit for these people. It is 
possible that a third missions team is reaching a group of people who are predominantly 
Maori from a lower socio-economic housing area in New Plymouth. It may not yet seem 
right to start a service for this group or to invite them to a Sunday service at NBC, but 
changes are starting to happen, especially in the area of reducing crime and drug taking 
among at-risk youth and their parents. 
By the end of 2018, mentors should be able to identify a number of people who 
seem ready to start training as a next generation of leaders who can start new groups. 
Some of these people are from NBC’s central church, but one or two might be people 
who have been part of one of the missions communities. These potential new leaders may 
be interested in starting a group involved in drug rehabilitation among adults. Others may 
focus on bringing transformation to the North Taranaki immigrant tertiary student 
context. And still others may desire to join an existing environmental group who are 
already working to help bring transformation to the local river and coastline environment. 
A fourth group may not know what context they are called to work in, but they hope to 
discover this as they begin the training process together in 2019. 
Suggested Project Costs for NBC 
The most significant costs will be paid by leaders who adjust their lifestyles in 
order to have time and energy available for leadership in a missions community. The 
financial costs for those getting involved in this kind of mission are likely to be high. 
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Paying one of the pilot project mentors to coach leaders in their missions community 
could risk setting a precedent that would be difficult for NBC to sustain for subsequent 
mentors. Since the model of missions being suggested is mostly a voluntary, bi-
vocational model rather than a paid staff model, the financial costs to NBC are likely to 
be reasonably low. Having said this, if some trainee leaders take up the challenge to lead 
bi-vocational lives, this may in fact end up reducing the tithe given to NBC. This may be 
entirely appropriate considering that these leaders will be earning less and giving more of 
their time to the mission of God.  
Other financial costs to NBC are likely to be minimal in the short term. A useful 
selection of books and videos could be purchased to encourage trainee leaders. Books by 
Moynagh, Breen, Hugh Halter, and others could be purchased and added to NBC’s 
current library at a cost of about three to five hundred dollars. It may be useful to send 
leaders and mentors to conferences or for internships in established missions 
communities in other places. NBC might consider subsidizing this cost or inviting other 
NBC members to subsidize the cost for those being trained in this way.  
Additional Support from NBC 
Although NBC may not need to make a major financial commitment to missions 
communities, at least in the short term, it is still vital that the congregation supports the 
project in other ways. It may be important for a staff person or members of eldership to 
regularly visit missions teams in order to offer encouragement and support to missions 
teams in whatever way is appropriate. Possible help from NBC members could include 
offering to help organize child minding, or offering to have prayer team leaders from 
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NBC ring mentors and ask about current needs for prayer. It may be that a list of holiday 
homes can be made available for missions community leaders who are making significant 
financial sacrifices and who need to have quality time away from their missions context 
on a limited budget.  
If the missions communities project gets beyond the pilot stage, and further 
generations of missions communities begin to form around new teams of developing 
leaders, it may be best that a paid missions community coordinator should be employed. 
This person could help with the support, organization, and training of NBC’s mission’s 
leaders and communities. It may be appropriate that some missions communities receive 
financial support for their mission through various community-funding agencies.2 A 
missions community coordinator could also be a person skilled in the area of making 
funding applications on behalf of missions communities.  
Having a good quality Sunday morning worship service, children’s ministry, and 
youth ministry are another way in which NBC can support developing leaders. Not all 
missions communities will develop their own worship services or children’s and youth 
programs. Some may only be able to sustain their own worship service, which is tailored 
to the needs of their particular community fortnightly or even monthly. This “mixed 
economy” is another aspect of sustaining new missions communities, at least in their 
early stages.  
                                                 
2 This kind of patronage can sometimes come with expectations that could compromise the values 
and vision resources of the mission. For example, the amount of time spent filling in applications for 
money may not be worth the amount of money being raised for mission. Some NZ funding agencies do not 
want any religious aspects involved and are unwilling to fund such projects. 
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The long-term sustainability of new missions communities will depend on the 
support that leaders receive in various ways from NBC’s central, established church 
community. As noted above, it is important that this is a give-and-take relationship, with 
missions community leaders also contributing to the life of NBC as part of their 
commitment to relating to the wider Church. As discussed in Chapter 5, centripetal and 
centrifugal models of mission should feed, challenge, and encourage each other.  
Assessment 
Once a year, an assessment questionnaire will be completed by mentors and 
elders. The group training will mean that self and group assessments of missions team 
leadership development will be carried out regularly during the year. However, this 
questionnaire will be used by NBC to collect and collate data for an overall report of 
what is happening with the training of missions leadership and the establishment of new 
missions communities. The questionnaire will thus ask questions to assess the extent to 
which the goals set out in Chapters 5 and 6 are being reached.  
Data from the above questionnaire will be used to write an annual report. In the 
short term, either NBC’s senior pastor or I will be responsible for writing this report. If a 
missions communities coordinator is employed at some point, it may be appropriate that 
this person writes the Missions Leadership Development Annual Report. This report, or 
an abridged version, alongside a report on the state of the various missions communities, 
could also be published in the NBC Annual Report, which is presented at the NBC 
Annual Meeting.  
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Conclusion 
This chapter has presented the plans for the pilot project of launching missions 
communities in local contexts. It has also imagined the future of these potential 
communities and their long-term effects. A timeline is given, and the resources needed 
for the project are discussed. The next chapter offers a summary of the project and future 
hopes for its implementation. 
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CONCLUSION 
 
I introduced this project by speaking of some of my previous ministry learning. I 
explained that my ministry experiences had taught me that what was required to start a 
new missions community was not primarily money, paid staff, or step-by-step plans. On 
reflection, my sense was that the most critical issue was the lack of teams of mature 
missions leaders. Hence, I set out to study the where, why, and how of developing teams 
of leaders who establish and sustain missions communities for gospel-needy contexts. 
 This project has outlined a plan for developing teams of leaders who reach new 
gospel-needy contexts. The development of these leadership teams will require people 
who are willing to accept a call to local mission—people who have the courage and 
humility to learn by watching, listening, receiving feedback, and repeatedly try to 
practice mission. Mature leadership teams are formed of people who learn how to relate 
appropriately to God, the larger central Church, one another, and the gospel-needy 
context they are attempting to reach. These people need to be willing to pay a significant 
cost. In many ways, this task seems beyond us as humans, which is why this leadership 
development process must begin in prayer. Luke 10:2 is as relevant as ever: “the harvest 
is still plentiful” and “the workers are still few,” therefore prayer must start the missions 
leadership development process. Unless the Lord of the harvest is involved, the process is 
beyond us. Without the empowering and guiding presence of the Spirit of God, very little 
leadership development and effective mission will take place.   
The particular context of this project is New Zealand’s North Taranaki region and 
NBC, which is one of the larger churches in this region. Hence, the project has 
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considered how NBC can intentionally develop teams of leaders who learn together how 
to start new missions in the North Taranaki region. The project suggests that history, 
geography, demographic trends, and NZ’s postmodern sociology need to be taken into 
account as we attempt to develop teams of leaders who serve gospel-needy contexts. 
NBC’s predominantly white, middle-class, and family-focused makeup also suggests 
some cross-cultural challenges for reaching new missions contexts. Teams of missions 
leaders developed in the New Zealand context in groups such as Wellington YFC offer 
some hope and clues as to how the process can occur. Furthermore, modern 
understandings of adult education also inform processes for training teams of adult 
leaders. Missions theologians and practitioners reveal useful, mission-impetus, missions-
community structures and leadership development processes. The Scriptures also inform 
leadership development processes and curricula, particularly as we study Jesus’ and 
Paul’s development of teams of leaders.  
In Part Three of this project, we considered goals and strategies for developing 
teams of missions leaders. NBC has already made some progress in the direction of 
developing missions leadership teams, but there is still much to do to put a strategy in 
place. Assimilating what has been learnt in both adult education, Wellington YFC, and 
the theological sections of the project, there is strong evidence that a process of training 
that includes modeling, verbal teaching, guided practice, and independent practice is most 
likely to be effective in the development of missions leadership teams. Learnings from 
Parts 1 & 2 would also suggest that a useful curriculum should include issues such as 
growth in spiritual practices, working in teams, bi-vocational lifestyles, an incarnational 
lifestyle, and cruciform leadership.  
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If NBC wants to develop teams of leaders for new missions contexts, it should 
expect a small and slow start. Not many will want to take the narrow and costly road of 
leadership development. Nonetheless, as one of the largest churches in the region, NBC 
has a responsibility to encourage some of its members to hear God’s calling to local edge 
missions. In time, this commitment is likely to lead to NBC being reformed, as those 
involved in local missions bring what they are learning at the edge back to the center. 
In the small North Taranaki town of Waitara where I live, a growing drug 
addiction problem has affected many. Recently, local Christians were invited to meet 
together by a local painter/decorator. The group of ten or so Christians, most of whom 
had firsthand experience of the pain caused by drugs, met in a garage, shared a meal, 
spent some time in sung worship, prayed, and spoke of their desire to see God set people 
free from drugs. I was amazed at how diverse and appropriate this group of people were 
for forming a missions team who ministered to people with drug addiction issues. There 
was a person working in the hospital as a drug and alcohol counselor as well as three 
nurses. There were among them a recovering alcoholic, a painter/decorator, a truck 
driver, a financial advisor, and a minister. We were a good cultural mix of European, 
Indian, Maori, and most of us had children who were struggling with drug or alcohol 
issues. The group came from different churches in the North Taranaki area, but that was 
not perceived as an issue.  
We discussed a new rurally-based recovery community that could be set up, away 
from Waitara’s drug temptations. We were beginning to understand the costs of such a 
project in terms of money, time, and energy. Yet there we were praying that God would 
show us the next steps. I felt particularly encouraged that I had not initiated this meeting. 
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It was something God seemed to be initiating. I am not sure if this new idea will become 
a reality, nor the part my wife and I might play, or how it will relate to NBC. But it seems 
to be another situation where developing a team of missions leaders will be crucial.  
Developing teams of leaders who reach gospel-needy contexts is a long term and 
costly process. Yet, I dare to dream that fifteen years from now there would be many 
effective teams of leaders who are leading missions communities reaching gospel-needy 
contexts in North Taranaki. I see these missions communities relating appropriately to 
NBC and some becoming established churches in their own right. My hope would be that 
the process of developing missions teams would continue, and even multiply, as 
established missions and churches develop new teams of leaders and send them out to 
reach more gospel-needy contexts. 
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APPENDIX 
 
Cognitive Apprenticeship Phases 
By Brandt, Farmer, and Buckmaster 
 
 
 Role of Model 
 
Role of Learner Key Concepts 
 
Phase 1: 
Modeling 
 
 
 
Model real-life 
activity that learner 
wants to perform 
satisfactorily. 
Model states aloud 
the essence of the 
activity. 
He or she can 
include tricks of the 
trade. 
 
Observe performance of total 
activity, not merely the 
individual steps. 
Develop a mental model of 
what the real thing looks like. 
 
Articulation 
Domain-specific 
heuristics 
Phase 2: 
Approximating 
 
 
Provide coaching to 
the learner. Provide 
support when 
needed. 
Approximate doing 
the real thing and 
articulate its essence. 
Reflect on the model's 
performance. Use 
self-monitoring and 
self-correction. 
 
Scaffolding 
Coaching 
 
Phase 3: Fading 
 
 
Decrease coaching 
and scaffolding. 
 
Continue to 
approximate the real 
thing. Operate in 
increasingly complex, 
risky, or ill-defined 
situations. Work 
individually or in 
groups. 
 
Fading 
 
 
 
Phase 4: Self-
directed learning 
 
 
Provide assistance 
only when requested. 
Practice doing the real thing 
alone. Do so within specified 
limits acceptable to profession 
and society. 
 
Self-directed 
learning 
 
Phase 5: 
Generalizing 
Discuss the 
generalizability of 
what has been 
learned 
Discuss the 
generalizability of 
what has been learned 
Generalizability 
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